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PREFACE. 


The object which I have had in view in the series of 
of treatises which thisjvolume forms a part, has been to 
investigate critically the most important points in the 
civil and religious history of the Hindus. Having shown 
in the First Y T olume that the mythical and legendary ac¬ 
counts given in the Puranas, etc., regarding the origin of 
the caste system which has long prevailed in India, are 
mutually contradictory and insufficient to establish the 
early existence of the popular belief regarding the distinct 
creation of four separate tribes, as an original and essen¬ 
tial article of the Brahmanical creed; and having en¬ 
deavoured to prove, in the Second Volume, by a variety 
of arguments, drawn chiefly from comparative philology 
and from the contents of the Rigveda, that the Hindus 
are descended from a branch of the Indo-European 
stock, which dwelt originally along with the other cog¬ 
nate races in Central Asia, and subsequently migrated 
into Northern Hindustan, where the Brahmanical reli¬ 
gion and institutions were developed and matured;—I 
now come, in this Third Volume, to consider more par¬ 
ticularly the history of the Vedas, regarded as the sacred 
Scriptures of the Hindus, and the inspired source from 
which their religious and philosophical systems (though, 
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to a great extent, founded also on reasoning and specu¬ 
lation) profess to "be mainly derived; or with which, at 
least, they all claim to be in harmony. 

When I speak, however, of the history of the Veda, I 
am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of the various opinions which 
the Indians have held in regard to their sacred books 
from the commencement, through all the successive 
stages of their theological development, down to the 
present time. To do anything like this, however, would 
be a task demanding an extent of research far exceeding 
any to which I can pretend. At some future time, in¬ 
deed, we may hope that a history of the theological and 
speculative ideas of the Indians, which shall treat this 
branch also of the subject, may be written by some com¬ 
petent scholar. My own design is much more modest. 
I only attempt to show what are the opinions on the 
subject of the Veda, which have been entertained by 
certain distinct. sets of writers whom I may broadly 
divide into three classes—(1) the mythological, (2) the 
scholastic, and (3) the Vedic. * 

The first, or mythological class, embraces the writers 
of the different Puranas and Itihaisas, and partially those 
of e the Brahmanas and Upanishads, who, like the com- 
*«*pilers of the Puranas, frequently combine the mytho¬ 
logical with the theosophic element. 

The second, or scholastic class, includes the authors of 
the different philosophical schools, or Darsanas, with 
their scholiasts and expositors, and the commentators 
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on the Vedas. The whole of these writers belong to 
the class of systematic or philosophical theologians; but 
as their speculative principles differ, it is the object of 
each particular school to explain and establish the origin 
and authority of the Vedas on grounds conformable to 
its own fundamental dogmas, as well as to expound the 
doctrines of the sacred books in such a way as to har¬ 
monize with its own special tenets. 

The third class of writers, whose opinions in regard to 
the Vedas I have attempted to exhibit, is composed (1) 
of the rishis themselves, the authors of the Vedic hymns, 
and (2) of the authors of the Upanishads, which, though 
works of a much more recent date, and for the most part 
of a different character from the hymns, are yet regarded 
by later Indian writers as forming, equally with the 
latter, a part of the Veda. As the authors of the hymns, 
the earliest of them at least, lived in an age of simple 
conceptions and of spontaneous and childlike devotion, 
we shall find that, though some of them appear, in con¬ 
formity with the spirit of their times, to have regarded 
their compositions as in a certain degree the result of 
divine inspiration, theif primitive and elementary ideas 
on this subject form a strong contrast to the artificial 
and systematic definitions of the later scholastic writers. 
And even the authors of the Upanishads, though they, 
in a more distinct manner, claim a superhuman authority 
for their own productions, are very far from recognizing 
the rigid classification which, at a subsequent period, di¬ 
vided the Vedic writings from all other religious works, 
by a broad line of demarcation. 
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It may conduce to the convenience of the reader, if I 
furnish here a brief survey of the opinions of the three 
classes of writers above described, in regard to the Vedas, 
as these opinions are shown in the passages which are 
collected in the present volume. 

The first chapter (pp. 1-217) contains texts exhibiting 
the opinions on the origin, division, inspiration, and au¬ 
thority of the Vedas, which have been held by Indian 
authors shortly before, or subsequent to, the collection of 
the Vedic hymns, and consequently embraces the views 
of the first two of the classes of writers above specified, 
viz. (1) the mythological and (2) the scholastic. In the 
first Section (pp. 3-10), I adduce texts from the Purusha 
Sukta, the Atharva-veda, the Satapatha Brahmana, the 
Ckhandogya Upanishad, the Taittirtya Brahmana, and 
the Institutes of Manu, which variously represent the 
Vedas (a) as springing from the mystical sacrifice of 
Purusha; (b) as resting on (or inhering in) Skambha ; 
(c) as cut or scraped off from him, as being his hair, 
and his mouth; (d) as springing from Indra; (e) as pro¬ 
duced from time; (/) as produced from Agni, Vayu, 
and Surya; (g) as springing from Prajapati, and the 
waters ; (/«) as being the breathing of the Great Being; 
( i ) as being dug by the gods out of the mind-ocean; 
(/) as being the hair of Prajapati’s heard, and (k) as 
being the offspring of Vaeh. 

In page 287 of the Appendix a further verse of the 
Atharva-veda is cited, in which the Vedas are declared, 
to have sprung from the leavings of the sacrifice ( uch - 
chhishta ). 
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In the second Section (pp. 10-14) are quoted pas¬ 
sages from the Vishnu, Bhagavata, and Markancleya Pu- 
ranas, which represent the four Vedas as having issued 
from the mouth of Brahma at the creation ; several from 
the Harivamsa, which speak of the Vedas as created by 
Brahma, or as produced from the Gayatri * another from 
the Mahabharata- which describes them as created by 
Vishnu, or as having Sarasvati for their mother; with 
one from Manu, which declares the Vedas, along with 
certain other objects, to be the second manifestation 
of the Sattva-guna, or pure principle, while Brahma is 
one of its first manifestations. 

The third Section (pp. 14-18) contains passages from 
the Brahmanas, the Vishnu Purana, and the Mahabha" 
rata, in which the Vedas are celebrated as comprehend¬ 
ing all beings, as being the soul of metres, hymns, 
breaths, and gods, as imperishable, as the source of form, 
motion, and heat, of the names, forms, and functions of 
all creatures, as infinite in extent, as infinite in their 
essence {brahma), though limited in their forms as Bich, 
Yajush, and Saman verses, as eternal, and as forming 
the essence of Vishnu. 

The fourth Section (pp. 18-36) contains passages from 
the S'atapatha Brahmafia and Manu, in which the great 
benefits resulting from the study of the Vedas, and the 
dignity, power, authority, and efficacy of these works 
are celebrated; together with two other texts from the 
latter author and the Vishnu Purana, in which a certain 
impurity is predicated of the Sama-veda (compare the 
Markancleya Purana, as quoted in p. 12, where the four 
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Vedas are described as respectively partaking differently 
of the character of the three Gunas, or Qualities); and 
some others from the Vayu, Padma, Matsya, and Brah- 
ma-vaivartta Puranas, and the Mahabharata, and Rarna- 
yana, which derogate greatly from the consideration of 
the Vedas, by claiming for the Puranas and Itihasas an 
equality with, if not a superiority to, the older scrip¬ 
tures. A passage is next quoted from the Mundaka 
Upanishad, in which the Vedas and their appendages are 
designated as the “inferior science,” in contrast to the 
11 superior science,” the knowledge of Soul; and is fol¬ 
lowed by others from the Bhagavad Gita, the Chhan- 
dogya Upanishad and the Bhagavata Pur ana, in which 
the ceremonial and polytheistic portions of the Veda are 
depreciated in comparison with the knowledge of the su¬ 
preme Spirit. 

The fifth Section (pp.' 36-49) describes the division of 
the Vedas in the third or Dvapara age, by Vedavyasa 
and his four pupils, according to texts of the Vishnu, 
Vayu, and Bhagavata Puranas; and then adduces a dif¬ 
ferent account, asserting their division in the second or 
Treta age, by the King Pururavas, according to another 
passage of the same Bhagavata Purana, and a text of the 
Mahabharata (though the latter is silent .regarding Pu- 
ruravas). 

Section vi. (pp. 49-57) contains passages from the 
Vishnu and Vayu Puranas and the Satapatha Brahmana, 
regarding the schism between the adherents of the Yajur- 
veda, as represented by the different schools of Vaisam- 
piiyana and Yajnavalkya, and quotes certain remarks of 
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Prof. Weber on the same subject, and on the relation of 
the Eig and Sama Vedas to each other, together with 
some other texts, adduced and illustrated by that scholar, 
on the hostility of the Atharvanas towards the other 
Vedas, and of the Chandogas towards the Eig-veda. 

Section vii. (pp. 57-70) contains extracts from the 
works of Sayana and Madhava, the commentators on the 
Eig and Taittirxya Yajur Vedas, in which they both de¬ 
fine the characteristics of the Veda, and state certain 
arguments in support of its authority. Sayana (pp. 
58-66), after noticing the objections urged against his 
views by persons of a different school, and defining the 
Veda as a work consisting of Mantra and Brahmana, 
asserts that it is not derived from any personal, or at 
least not from any tuman, author (compare the further 
extract from him in p. 105); and rests its authority on 
its own declarations, on its self-proving power, on the 
Smyiti (i.e. non-vedic writings of eminent saints), and on 
common notoriety. He then encounters some other ob¬ 
jections raised against the Veda on the score of its con¬ 
taining passages which are uninfelligiblo, dubious, ab¬ 
surd, contradictory, or superfluous. Madhava (pp. 66- 
70) defines the Veda as the work which alone-reveals 
the supernatural means of attaining future felicity; ex¬ 
plains that males only, belonging to the three superior 
castes, are competent to study its contents; and asserts 
that, inasmuch as it is eternal, it is a primary and infal¬ 
lible authority. This eternity of the Veda, however, he 
appears to interpret as not being absolute, but as dating 
from the first creation, when it was produced from Brahma, 
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though, as he is free from defects, the Veda, as his work, 
is self-proved. 

Section viii. (pp. 70-108) contains the views of Jaimini 
and Badarayana, the (alleged) authors of the Mlmansa 
and Brahma (or Vedanta) Sutras on, the eternity of the 
Veda. Jaimini asserts that sound, or words, are eternal, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the-Vedas convey un¬ 
erring information in regard to unseen objects. This 
view he defends against the Naiyayikas, answering their 
other objections, and insisting that the names, derived 
from those of certain sages, by which particular parts of 
the Vedas are designated, do not prove those sages to 
have been their authors, but merely the teachers who 
studied and handed them down; while none of the 
names occurring in the Veda are those of temporal 
beings, but all denote some objects which have existed 
eternally. Two quotations in support of the superna¬ 
tural origin of the Veda are next introduced from 
the Nyaya-mala-vistara (a condensed account of the 
Mlmansa system) and from the Vedartha-prakasa (the 
commentary on the Taittirfya Yajur-veda). The argu¬ 
ments in both passages (pp. 86-89) are to the same 
effect, and contain nothing that has not been already in 
cubstance anticipated in preceding summaries of the Ml¬ 
mansa doctrine. In reference to their argument that no 
author of th6 Veda is remembered, I have noticed here 
that the supposition which an objector might urge, that 
the rishis, the acknowledged utterers of the hymns, 



might also hare been their authors, is guarded against 
by the tenet, elsewhere maintained by Indian writers, 
that the rishis were merely seers of the pre-existing 
sacred texts. Some of the opinions quoted from the 
Sutras of Jaimini are further enforced in a passage from 
the summary of the Mimansa doctrine, which I hav e 
quoted from the p Sarva-darsana-sangraha. The writer 
first notices the Naiyayika objections to the Mlmansaka 
tenet that the Veda had no personal author, viz. (1) that 
any tradition to this effect must have been interrupted at 
the past dissolution of the universe; (2) that it would 
be impossible to prove that no one had ever recollected 
any such author; (3) that the sentences of the Veda 
have the same character as all other sentences ; (4) that 
the inference,—drawn from the present mode of trans¬ 
mitting the Vedas from teacher to pupil,—that the same 
mode of transmission must have gone on from eternity, 
breaks down by being equally applicable to any other 
book; (5) that the Veda is in fact ascribed to a personal 
author in a passage of the book itself; (6) that sound is 
not eternal, and that when we recognize letters as the 
same we have heard before, this does not prove their 
identity or eternity, but is merely a recognition of them 
as belonging to the sathe species as other letters we have 
heard before; (7) that though Paramesvara (God) is pa- 
turally incorporeal, he may hav- assumed a body in order 
to reveal the Veda, etc. The Viter then states the Ml¬ 
mansaka answers to these arguments thus: What does 
this alleged ‘production by a personal author’ ( pauru- 
sheyatva ) mean ? The Veda, if supposed to be so pro- 
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duced, cannot derive its authority {a) from inference (or 
reasoning), as fallible books employ the same process. 
Nor will it suffice to say (b) that it derives its authority 
from its truth: for the Yeda is defined to be a book 
which proves that which can be proved in no other way. 
And even if Paramesvara (God) were to assume a body, 
he would not, in that state of limitation,, have any access 
to supernatural knowledge. Further, the fact that dif¬ 
ferent sakhas or recensions of the Yedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and affords 
no ground for questioning the eternity of the Yedas,— 
an eternity which is proved by the fact of our recogniz¬ 
ing letters when we meet with them. These letters are 
the very identical letters we had heard before, for there 
is no evidence to show either that letters of the same 
sort (G’s, for instance,) are numerically different from 
each other, or that they are generic terms, denoting a 
species. The apparent differences which are observable 
in the same letter, result merely from the particular cha¬ 
racteristics of the persons who utter it, and do not affect 
its identity. This is followed by further reasoning in 
support of the same general view; and the writer then 
arrives at the conclusion, which he seems to himself to 
haye triumphantly established, that the Yeda is unde- 
rived and authoritative. 

The question of the effect produced on the Yedas by 
the dissolutions of the world is noticed in some ex¬ 
tracts from Patanjali’s Mahabhashya and its commen¬ 
tators, which have been adduced by Prof. Goldstiicker 
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in the Preface to his Manava-kalpa Sutra, and which 
I have partly reprinted in pp. 95 ff. It is admitted 
by Patanjali, that, though the sense of the Yedas is 
permanent, the order of their letters has not always 
remained the same, and that this difference is exhibited 
in the different recensions of the Kathakas and other 
schools. Patanjalj, himself does not say whaj is the cause 
of this alteration in the order of the letters; but his com¬ 
mentator, Kaiyyata; states that the order was disturbed 
during the great mundane dissolutions, etc., and had to 
be restored (though with variations) by the eminent 
science of the rishis. Kulluka, the commentator on 
Manu (see p. 6),. maintains that the Veda was pre¬ 
served in the memory of Brahma during the period of 
dissolution; and promulgated again at the beginning of 
the Kalpa, but whether in an altered form, or not, he 
does not tell us. The latter point is also left unsolved 
in Sankara’s commentary on Brahma Sutra i 3, 30, 
which I quote in the Appendix, pp. 300 ff. Pages 
93 ff. contain some remarks (by way of parenthesis) on 
the question whether or not the Purva Mimamsa admits 
the existence of a Deity.' 1 

In the extract given in pp. 98-105 from his commen¬ 
tary on the Brahma Sfitras, 1 Sankara, who follows the 
author of those Sutras, and Jaimini, in basing the au¬ 
thority of the Vedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men¬ 
tioned in the Veda had confessedly an origin in time, the 

1 My attention was originally drawn to this passage by a treatise, then unpublished, 
by the Rev. Prof. Banerjea, formerly of Bishop’s College, Calcutta. 
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words which designate those gods cannot be eternal, but 
must have originated, co-evally with the created objects 
which they denote, since eternal words could not have 
an eternal connection with non-eternal objects. This 
difficulty he tries to overcome (ignoring the ground 
taken by Jaimini, that the Yeda contains no references 
to non-eternal objects) by asserting that the eternal con¬ 
nection of words is not with individual objects, but with 
the species to which these objects belong, and that Indra 
and the other gods are proved by the Yeda to belong to 
species. S'ankara then goes on to assert, on the autho¬ 
rity of Brahma Sutra, i. 3, 28, fortified by various texts 
from the Yedas and the Smritis, that the gods and the 
world generally are produced (though not in the sense of 
evolution out of a material cause) from the word oi the 
Yedas (see pp. 6 and 16) in the form of sphota. This 
last term will be explained below. This subject above 
referred to, of the eternal connection of the words of the 
Yeda with the objects they represent, is further pursued 
in a passage which I have quoted in the Appendix, p. 300, 
where an answer is given to the objection that the ob¬ 
jects denoted by the words of thd Yeda cannot be eternal, 
as a total destruction of everything takes place (not, in¬ 
deed, at the intermediate, but) at the great mundane dis¬ 
solutions. The solution given is that,»by the favour of 
the supreme Lord, the inferior lords Brahma, etc., retain 
a recollection of the previous mundane conditions; and 
that in each successive creation everything is produced 
exactly the same as it had previously been. I then pro¬ 
ceed in p. 105 to adduce a passage from Sayana, the 



commentator on the Rig-veda, who refers to another of 
the Brahma Sutras, i. 1, 3 (quoted in p. 106), declaring 
that Brahma was the source of the Yeda, which Sankara 
interprets as containing a proof of *the omniscience of 
Brahma. Sayana understands this text as establishing 
the superhuman origin of the Yeda, though not its 
eternity in the proper sense, it being only meant, ac¬ 
cording to him (as well as to Madhava ; see p. xi.), that 
the Yeda is eternal in the same sense as the {ether is 
eternal, i.e. during the period between each creation and 
dissolution of the universe. 

In opposition to the tenets of the Mimansakas, who 
hold the eternity (or the eternal self-existence) of the 
Yeda, and to the dogmas of the Vedanta, as just ex¬ 
pounded, Gotarna, the author of the Nyaya aphorisms, 
denies (Section ix. pp. 108-118) the eterL y of sound; 
and after vindicating the Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 
person or persons who were its authors, as proved 
by the efficacy of such of the Vedic prescriptions as 
relate to mundane matters, and can be tested by ex¬ 
perience. It does not distinctly result from Gotama’s 
aphorism that God is the competent person whom he 
regards as the maker of the Yeda. If he did not refipr 
to God, he must have regarded the rishis as its authors. 
The authors of the Vaisesliilta Sutras, and of the Tarlca 
Sangraha, as well as the writer of the Kusumanjali, 
however, clearly refer the Yeda to Isvara (God) as its 
framer (pp. 118-133). Udayana, the author of the latter 
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work (pp. 128-133), controverts the opinion that the ex¬ 
istence of the Yeda from eternity can be proved by a 
continuous tradition, as such a tradition must, he says, 
have been interrupted at the dissolution of the world, 
which preceded the existing creation. He, therefore 
(as explained by his commentator), infers an eternal 
(and omniscient author of the Yeda asserting that the 
Yeda is panrusheya, or derived from a personal author; 
that many of its own texts establish this; and that the 
appellations given to its particular sakhas or recensions, 
are derived from the names of those sages whose persons 
were assumed by Isvara, when he uttered them at the 
creation. In pp. 125 ff. I have quoted one of the Yai- 
seshika Sutras, with some passages from the commen¬ 
tator, to show the conceptions the writers entertained 
of the nature of the supernatural knowledge, or intui¬ 
tion, of the rishis. 

Kapila, the author of the Sankhya Aphorisms (pp. 133 
-138), agrees with the Nyaya and Yaiseshika aphorists in 
denying the eternity of the Yeda, but, in conformity with 
his own principles, differs from Gotama and Kanada in 
denying its derivation from a personal ( i.e . here, a divine) 
author, because there was no person (i.e. as his commen¬ 
tator explains, no God) to make it. Yishnu, the chief 
of the liberated beings, though omniscient, could not, he 
argues, have made the Yeda, owing to his impassiveness, 
and no other person could have done so from want of om- 
uiscience. And even if the Yeda have been uttered by 
the primeval Purusha, it cannot be called his work, as it 
was breathed forth by him unconsciously. Kapila agrees 
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icvith. Jaimini in ascribing a self-demonstrating power to 
the Yeda, and differs from the Vaiseshikas in not de¬ 
riving its authority from correct knowledge possessed by 
a conscious utterer. He proceeds to controvert the 
existence of such a thing as sphota (a modification of 
sound which is assumed by the Mlmansakas, and de¬ 
scribed as single,- indivisible, distinct from individual 
letters, existing in the form of words, and constituting 
a whole), and to deny the eternity of sound. 

In the tenth Section (pp. 138-179) I shew (a) by quo¬ 
tations from the aphorisms of the Vedanta and their com¬ 
mentator (pp. 140-145), that the author and expounder 
of the Uttara Mimamsa (the Vedanta) frequently differ 
from Jaimini the author of the Purva Mimamsa in the 
interpretation of the same texts of the Upanishads. A 
similar diversity is next ( b ) proved at greater length 
(pp. 145-173), by quotations from the aphorisms and 
commentaries of the Yedanta and the Sankhya, to cha¬ 
racterize the expositions proposed by the adherents of 
those two systems respectively. One quotation is given 
in pp. 175 ff. to shew (c) that the same is true in regard 
to the followers of the Vaiseshika philosophy, who dis¬ 
tinctly reject the Vedantic explanations; and last of all 
( d) I have made some extracts (pp. 177 ff.) from the 
Bhakti Sutras of Sandilya to exhibit the wide divergence 
of that writer from the orthodox views of the Yedanta 
regarding the sense of the Yedas. In pp. 173-175 
I quote some remarks, of Dr. E. Roer, and Prof. Max 
Muller, regarding the doctrines of the Upanishads, and 
their relations to the different philosophical schools. 
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In the facts brought forward in this section we find 
another illustration (1) of the tendency common to all 
dogmatic theologians to interpret in strict conformity with 
their own opinions the unsystematic and not always con¬ 
sistent texts of an earlier age whiph hare been handed 
down by tradition as sacred and infallible, and to repre¬ 
sent them as containing, or as necessarily implying, fixed 
and consistent systems of doctrine; as well as (2) of the 
diversity of view which so generally prevails in regard 
to the sense of such texts among writers of different 
schools, who adduce them with equal positiveness of 
assertion as establishing tenets and principles which are 
mutually contradictory or inconsistent. 

In the eleventh Section (pp. 179-207) some passages are 
adduced from the Nyaya-miila-vistara, and from Kulliika’s 
commentary on Manu, to show that a distinct line of de¬ 
marcation is drawn by the scholastic writers between the 
Vedas on the one hand, and all other classes of Indian 
scriptures, embraced under the designation of Smriti (in¬ 
cluding the Darsanas, the Institutes of Manu, the I'u- 
ranas, and Itihasa's, etc.), on the other, the first being 
regarded as independent and infallible guides, while the 
others are (in theory) held to be authoritative only in so 
far as they are founded on, and coincide with, the Veda. 
The practical effect of this distinction >is, however, much 
lessened by the fact that the ancient sages, the authors 
of the Smritis, such of them, I mean, as, like Manu, are 
recognized as orthodox, are looked upon by Madhava and 
Sankara as having had access to Vedic texts now no 
longer extant, as having held communion with the gods, 
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and as haying enjoyed a clearness of intuition into divine 
mysteries which is denied to later mortals (pp. 181-185). 
Sankara, however (as shewn in pp. 184-192), does not 
regard all the ancients as having possessed this infallible 
insight into truth, but exerts all his ingenuity to explain 
away the claims (though clearly sanctioned by an TJpani- 
shad) of Kapila, who was not orthodox according to his 
Vedantic standard, to rank as an authority. In his de¬ 
preciation of Kapila, however, S'ankara is opposed to the 
Bhagavata Purana (p. 192). I then proceed to observe 
(pp. 194-196) that although in ancient times the authors 
of the different philosophical systems (Dar'sanas) no doubt 
put forward their respective opinions as true, in oppo¬ 
sition to all the antagonistic systems, yet in modern times 
the superior orthodoxy of the Yedanta appears to be 
generally recognized; while the authors of the other 
systems are regarded, e.g. by Madhusudana Sarasvatl, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Yedantic theory. The 
same view, in substance, is taken by Vijnana Bhikshu, 
the commentator on the Sankhya Sutras, who (pp. 196- 
203) maintains that Kabila’s system, though atheistic, is 
not irreconcilable with the Vedanta and other theistic 
schools, as its denial of an Isvara (God) is only practical, 
or regulative, and merely enforced in order to withdraw 
men from the too earnest contemplation of an eternal 
and perfect Deity, which would impede their study of 
the distinction between matter and spirit. To teach 
men this discrimination, as the great means of attaining 
final liberation, is one of the two main objects, and strong 
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points, of the Sankhya philosophy, and here it is authori¬ 
tative ; while its atheism is admitted to be its -weak 
side, and on this subject it has no authority. Vijnana 
Bhikshu goes on to say that it is even supposable that 
theistic systems, in order to prevent sinners from attain¬ 
ing knowledge, may lay down doctrines partially opposed 
to the Vedas; and that though in these portions they are 
erroneous, they will still possess authority in the portions 
conformable to the S'ruti and Smriti. He then quotes a 
passage from the Padma Purana, in which the god S'iva 
tells his consort Parvatl that the Vaiseshika, the Nyaya, 
the Sankhya, the Purva-mlmansa Darsanas, and the Ve- 
dantic theory of illusion, are all systems infected by the 
dark (or tdmasa ) principle, and consequently more or less 
unauthoritative. All orthodox ( dsti/ca ) theories, however, 
are, as Vijnana Bhikshu considers, authoritative, and free 
from error on their own special subject. And as respects 
the discrepancy between the Sankhya and the Vedanta, 
regarding the unity of Soul, he concludes that the former 
is not devoid of authority, as the. apparent diversity of 
souls is acknowledged by the Vedanta, and the discri¬ 
minative knowledge which the Sankhya teaches is an 
instrument of liberation to the embodied soul; and thus 
the two varying doctrines, if regarded as, the one prac¬ 
tical (or regulative), and the other real (or transcend¬ 
ental), will not be contradictory. At the close of Section 
eleventh (pp. 204-207) it is shewn that the distinction 
drawn by the Indian commentators between the super¬ 
human Veda and its human appendages, the Kalpa 
Sutras, etc., as well as the Smritis, is not borne out by 
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certain texts which I had previously cited. The Brihad 
Aranyaka and Mundaka TJpanishads (pp. 8, 31) seem to 
place all the different sorts of Sastras or scriptures (in¬ 
cluding the four Yedas) in one and the same class, the 
former speaking of them all promiscuously as being the 
breathing of Brahma, "while the latter describes them all 
(except the TJpanishads) as being parts of the “ inferior 
science,” in opposition to the “superior science,” or 
knowledge of Brahma. In the same spirit as the Mun- 
cjaka, the Chhandogya Upanishad also (quoted in p. 32 f.) 
includes the four Yedas in the same list with a variety 
of miscellaneous Sastras (which Narada has studied with¬ 
out getting beyond the confines of exoteric knowledge), 
and never intimates (unless it be by placing them at the 
head of the list) that the former can claim any superior¬ 
ity over the other works with which they are associated. 
As, however, Sankara could not, in consistency with the 
current scholastic theory regarding the wide difference 
between the Vedas and all other Sastras, admit that the 
latter oould have had a common origin with the former, 
he endeavours in his comment qp. the passage of the 
Brihad Aranyaka Upanishad to which I have adverted, 
to, shew that the other works, which are there said to 
• have been breathed oist by the great Being along with 
the Vedas, were in reality portions of the Brahmanas. 
This explanation can scarcely apply to all the works enu¬ 
merated, and its force is weakened by the tenor of the 
other passages from the Mundaka and Chhandogya 
Upanishads, while any such distinction is repudiated in 
the statements of the Itihasas and Puranas quoted in 
pp. 27-30 and 105. 
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In the twelfth. Section (pp. 207-217) the arguments 
in support of the Yeda, adduced in the philosophical 
systems, and by the various commentators, as above sum¬ 
marised, are recapitulated, and some remarks are made 
on these reasonings. My observations are intended to 
shew that the arguments in question are inconclusive, or 
assume the points to be established; that the rishis are 
proved by the contents of the hymns to have been their 
real authors; and that numerous events which have 
occurred in time, are undoubtedly mentioned in the 
Yedas. This as we have seen (above, p. xvi.) is ad¬ 
mitted by Sankara. 

The Second Chapter (pp. 217-286) exhibits the 
opinions of the rishis in regard to the origin of the 
Yedic hymns. Its object is to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in the 
expression of their religious emotions and ideas, they 
at the same time regarded the hymns as their own com¬ 
positions, or as (presumably) the compositions of their fore¬ 
fathers, distinguishing between them as new and old, and 
describing their own authorshipf in terms which could 
only have been dictated by a consciousness of its reality. 
The first, second, and third Sections (pp. 218-244) con¬ 
tain a collection of passages from the Bjg-veda in which 
a distinction is drawn (1) between the rishis as ancient and 
modern, and (2) between the hymns as older and more 
recent; and in which (8) the rishis describe themselves as 
the makers, fabricators, or generators of the hymns; with 
some additional texts in which such authorship appears 
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to be implied, though it is not expressed* Section fourth 
(pp. 245-283) contains a variety of passages from the 
same Veda, in which (1) a superhuman character or super¬ 
natural faculties are ascribed to the earlier rishis; and 
(2) the idea is expressed that the praises and ceremonies 
of the rishis were suggested and directed by the gods in 
general, or, in particular, by the goddess of speech, or 
by some other or others of the different deities of the 
Vedic pantheon. To illustrate, and render more intel¬ 
ligible and probable, the opinions which I have ascribed 
to the old Indian rishis regarding their own inspiration, 
I have quoted in the same Section (pp. 267 - 273) a 
number of passages from Hesiod and Homer to shew 
that the early Greek bards, entertained a similar belief. 
I then advert (pp. 273-274) to the remarkable diverg¬ 
ence between the later religious histories of Greece and 
of India. I next enquire briefly (in pp. 274-275) in 
what way we can reconcile the apparently conflicting 
ideas of the rishis on the subject of the hymns, con¬ 
sidered, on the one hand, as their own productions, and, 
on the other, as inspired by the god’s. Then follow (pp. 
275-279) some further texts from the Kig-veda, in 
which a mystical, magical, or supernatural efficacy is 
ascribed to the hymns. * These are succeeded (pp. 279- 
283) by a few quotations from the same Veda, in which 
the authors complain of their own ignorance ; and by a re¬ 
ference to the contrast between these humble confessions 
and the proud pretensions set up by later theologians in 
behalf of the V eda, and its capability of imparting uni¬ 
versal knowledge. The ideas of the rishis regarding 
their own inspiration differ widely from the conceptions 
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of later theorists • for while the former looked upon the 
gods, who were confessedly mere created beings, as the 
sources of supernal illumination, the latter either regard 
the Yeda as eternal, or refer it to the eternal Brahma, or 
Isvara, as its author. The fifth and last Section (pp. 
283 - 286) adduces some texts from the S'vetasvatara, 
Mundaka and Chhandogya Upanishads, which show the 
opinions of the writers regarding the inspiration, of their 
predecessors; and refers to the similar claims set up on 
their own behalf by the writers of the Itihasas and Pu- 
ranas, as shewn in the passages quoted in pp. 27-30. 

With all its imperfections this volume may perhaps 
possess a certain interest, not only for .the student of 
Indian history, but also for the divine and the philo¬ 
sopher, as furnishing a few documents to illustrate the 
course of theological opinion in a sphere far removed 
from the ordinary observation of the European student, 
—a course which, quite independently of the merits of 
the different tenets involved in the enquiry, will, I 
think, be found to present a remarkable parallel in 
various respects to that which is traceable in the his¬ 
tory of those religious systems with which we are most 
familiar. In both cases we find that a primitive age of 
ardent emotion, of simple faith, and of unarticulated 
beliefs, was succeeded by a period of criticism and spe¬ 
culation, when the floating materials handed down by 
preceding generations were compared, classified, recon¬ 
ciled, developed into their consequences, and elaborated 
into a variety of scholastic systems. 

In the Preface to the first edition I stated as follows: 
u In regard to the texts quoted from the Rig-veda, 1 
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have derived the same sort of assistance .from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the Second Volume, p. vi. I am also 
indebted for some of the Vedic texts to Boehtlinglc 
and Roth’s Lexicon.” o ^ 

A comparison of the former edition with the present 
will shew that considerable alterations and additions 
have been made in the latter. The texts which formerly 
stood in the Appendix have now been transferred to their 
proper places in the body of the work; and various other 
passages have been transposed. The principal additions 
will be found in the first four sections, in the ninth (pp. 
115-127), tenth (which is altogether new), eleventh (pp. 
185 fF.), and in the Appendix. 

I am indebted to various learned friends for assistance 
in different parts of the work, which I have acknow¬ 
ledged in the notes. My thanks are especially due to 
Professors Goldstiicker and Cowell for various important 
corrections which they have suggested in my translations 
of passages of a scholastic and. philosophical character, 
quoted either in the body of the volftme or in the Appen¬ 
dix,—corrections which are incorporated in the text,—afs 
well as for some further remarks and suggestions which 
will be found in the notes or Appendix. I am also under 
obligations to Professor Aufrecht for some emendations of 
my renderings in the early part of the work, as well as 
for his explanations of many of the texts of the Rig- 
veda cited in the Second Chapter. 


Edinburgh, 

November , 1868 . 


J. MUIR. 
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■VOLUME THIRD. 


CHAPTER I. 

OPINIONS REGARDING THE ORIGIN, DIVISION, INSPIRATION, AND 
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS 
SHORTLY BEFORE, OR SUBSEQUENT TO, THE COLLECTION OF 
THE HYMNS OF THE RIG-VEDA. 

In the preceding volumes of this work 1 I have furnished a general 
account of the ancient Indian writings, which are comprehended under 
the designation of Veda or STuti. These works, which, as we have 
seen, constitute the earliest literature of the Hindus, are broadly divi¬ 
sible into two classes : (1) The Mantras or hymns, in which the praises 
of the gods are celebrated and their blessingis invoked; (2) the Brah- 
manas, which embrace (a) the liturgical institutes in which the cere¬ 
monial application of these hymns is declared, the various rites of sacri¬ 
fice are prescribed, and the origin and hidden import of the different 
forms are explained, and (i) the Aranyakas, 2 and TJpanishads (called also 
Vedantas, i.e. concluding portions of the Vedas), which in part possess 
the same character as some of the earlier portions of th.e Brahmanas, and 
are in part theological treatises in which the spiritual aspirations which 

1 See Vol. I. pp. 2ff. and Vol. II. pp. 169 ff. See also Professor Max Muller’s 
History of Ancient Sanskrit Literature. 

2 For more precise information see Muller’s Anc. Sansk. Lit. pp. 313 ff. from which 
it will be perceived that only some of the Aranyakas form part of the Brahmanas, and 
that two of the Upanishads are included in a Sanhita. 
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OPINIONS REGARDING THE ORIGIN, ETC., 

were gradually developed in the minds of the more devout of the 
Indian sages are preserved- It is, therefore, clear that the hymns con¬ 
stitute the original and, in some respects, the most essential portion of the 
Yeda; that the Brahmanas arose out of the hymns, and are subservient 
to their employment for the purposes of worship; w r hile the TJpanishads 
give expression to ideas of a speculative and mystical character which, 
though to some extent discoverable in tlfe hymns and in the older 
portion of the Brahmanas, are much further matured, and assume a 
more exclusive importance, in these later treatises. 

I content myself here with referring the reader who desires to obtain 
a iuller idea of the nature of the hymns, and of the mythology which 
they embody, to the late Professor H. II. Wilson’s translation of the 
earlier portion of the Big-veda, to his prefaces to the several volumes, 
to Professor Max Muller’s History of Ancient Sanskrit Literature, 
and to two papers of my own in the Journal of the Boyal Asiatic 
Society, entitled Contributions to a knowledge of the Cosmogony and 
Mythology of the Big-veda. In the fourth volume of this work I 
return to the latter branch of the subject, and compare the conceptions 
which the rishis entertained of the different objects of their worship, 
with those representations of the deities who bore the same names, 
which occur in Indian writings of a later date, whether mythological 
or theological. 

The task to which I propose in the meantime to devote myself, is to 
supply some account of the opinions entertained by Hindu writers, 
ancient and modern, in regard to the origin and authority of the Yedas. 
With this view I have collected from some of the later hymns, from 
the Indian writings of the middle and later Vedic era (the Brahmanas 
and TJpanishads) as well as from the books, whether popular or scien¬ 
tific, of the post-vedic period (the Purarfas, the Itihasas, the Institutes 
ot Manu, the aphorisms of the Darsanas, or systems of philosophy, and 
their commentators, and the commentaries on the Yedas) such passages 
as I have discovered which have reference to these subjects, and propose 
to compare the opinions there set forth with the ideas entertained on 
some ol these points by the writers of the more ancient hymns, as 
deducible from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the Yedas 
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. are mutually conflicting. In some passages they are said to have been 
created by Prajapati from fire, air, and the sun, or by some other 
process. In other texts they are said to hare been produced by 
Brahma from his different mouths, or by the intervention of the 
Gayatri, or to have sprung from the goddess Sarasvati, or to have 
otherwise arisen. I proceed to adduce these several passages. 


Sect. I.— Origin of u the Vedas according to the Purusha-sukta , the 

Atharva-veda, the Bruhmajias , Upanishads, and Institutes of Manu. 

Purusha-suJcta .—In the ninth verse of this hymn (Rig-veda, x. 90, 
already quoted in Vol. I. pp. 8 and 9) the three Yedas are said to have 
been produced from the mystical victim Purusha: Tasmad yajndt 
sarva-hutah richah s&mani jajnire | chhanddmsi jajnire tasmad yajus 
tasmad ajdyata | “From that universal sacrifice sprang the rich and 
saman verses: the metres sprang from it: from it the yajush arose.” 3 

This is the only passage in the hymns of the Rig-veda in which the 
creation of the Vedas is described. 

In the Atharva-veda the following texts refer to that subject: 

x. 7, 14. Yattra rishayah prathamajdh richah sCima yajur mahi | 
ekarshir yasminn drpitah Skambhaih tarn bruhi lcatamah slid eva sah | 
.... 20. Tasmad richo apdtakshan yajur yasmud apdlcashan | sumdni 
yasya londni atharvdngiraso mulcham | Skambham tarn bruhi lcatamah 
svid eva sah | 

“Declare who that Skambha (supporting-principle) is in whom the 
primeval rishis, the rich, saman, and yajush, the earth, and the one 

rishi, arc sustained.20. Declare who is that Skambha from 

whom they cut off the ric^ verses, from whom they scraped off the 
yajush, of whom the saman verses are the hairs, and the verses of 
Atharvan and Angiras the mouth.” 


3 The word veda, in whatever sense we are to understand it, occurs in B.V. via 
19, 6 : Yah samidhd yah dhuti yo vedena daddsa martyo agnaye | yo namasa svadhva- 
rah | 6. Tasya id arvanto ramhayante dsavas tasya dyumnitamam yasah | na tarn 
amho deva-kritam kulas chatia na martya-kritam nas’at j “ The horses of that mortal 
who, devoted to sacrifice, does homage to Agni with fuel, with an oblation, with ritual 
knowledge (?), with reverence,—(6) speed forward impetuously; and his renown is 
most glorious. No calamity, caused either by god or by man, can assail him from 
any quarter.” 
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xiii. 4, 38. Sa vai rigbhyo ajdyata tasmud richo ajdyanta | 

“ He (apparently Indra, see verse 44) sprang from the rich verses: 
the rich verses sprang from him.” 

xix. 54, 3. Kalad riohah samabhavan yaj$h kalad ajdyata | 
u Prom Time the j-ich verses sprang: the yajush sprang from Time.” 4 
The following texts from the same Yeda may also be introduced here : 
iv. 35, 6. Yamdt pakvad amritaih sambabhuva yo gdyatrydh adhi - 
patir babhuva | yasmin vedah nihitdh visvarupds tenaudanendti tardrni 
mrityum | 

(i I overpass death by means of that oblation ( odand ), from which, 
when cooked, ambrosia (amrita) was produced, which became the lord 
of the Gayatrl, and in which the omniform Vedas are comprehended.” 4 
vii. 54, 1. Richam sdma yajdmahe ydbhydm karmdni kurvate\ ete sadasi 
rdjato yajnam deveshu yachhatah ] 2. Richam sdma yad aprdksJiam hanr 
ojo yajur balam j esha mu tasmad md himsid vedah prishtah sachipato j 
“ We worship the Eich and the Saman, wherewith men celebrate 
religious rites, which shine in the assembly, and convey sacrifices to 
the gods. 2. Inasmuch as I have asked the Eich and the Saman for 
butter and for vigour, and the Yajush for strength,—let not the Veda, 
Bp asked, destroy me, o lord of strength (Indra).” 

The next passage is from the S'atapatha Brahmana, xi. 5, 8, 1 fi*.: 
Prajdpaiir vai idam agre dsid elcah eva | so y kdmayata sydm prajdyeya 
iti | So'srdmyat sa tapo'tapyata | tasmdch chrdnidt tepundt trayo lokdh 
asrijyanta prithivy antarikshaih dyauh | sa imums trin lokun abhitatdpa | 
iebhyas taptebhyas trini jyot~i in shy ajdyanta agmr yo 7 yam pavate suryah | 
sa imdni trini jyotiihshy abhitatdpa | fjebhyas taptebhyas trayo vedah 
ajdyanta ugner rigvedo vdyor yajurvedah surydt sdmavedah | sa imams 
trin vedan abhitatdpa | teb/iyas taptebhyas trini Sukrdny ajdyanta bhur 
ity rigvedad bhuvah iti yajurvedat svar iti sdmaveddt | Tad rigvedenaiva 
ho tram akurvata yajurvedena ddhvaryavaih sumavedena udgitham | yad 
eva trayyai vidydyai sukrafh tena brahmatvam 'uchcliakrdma. 

“Prajapati was formerly this universe [i.e. the sole existence], one 
only. He desired, ( may I become, may I be propagated.’ He toiled 

4 See my translation of the entire hymn in the Journal of the Roy. As. Soc. foi 
1865, p. 881. The Vishnu Purana, i. 2, 13, says: Tad eva sarvam evaitad vyaktd - 
vyaJcta-svarupavat | tathd purusha-rupena lcala-rvtpcna eha sthitam | “ This (Biahnia) 
is all this universe, existing both as the perceptible and the imperceptible ; existing 
also in the forms of Purusha and of Kala (Time).’* 
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in devotion, he performed austerity. From him, when he bad so 
toiled, and performed austerity, three worlds were created,—earth, air, 
and sky. He infused warmth into these three worlds. From them, 
thus heated, three light# were produced,—Agni (fire), this which 
purifies ( i.e . Parana, or Vayu, the wind), 6 and Surya (the sun). He 
infused heat into these three lights. From them so heated the three 
Vedas were produced,—the Rig-veda from Agni (fire), the Yajur-veda 
from Vayu (wind), and the Sama-veda from Surya (the sun). He 
infused warmth into *these three Vedas. From them so heated three 
luminous essences were produced,—bhiih from the Rig-veda, bhuvah 
from the Yajur-veda, and svar from the Sama-veda. Hence, with the 
Rig-veda they performed the function of the hotri; with the Yajur- 
veda, the office of the adhvaryu; with the Sama-veda, the duty of the 
udgatri; while the fuuction of the brahman arose through the luminous 
essence of the triple science [i.e. the three Vedas combined]. 1 ” 

Chhdndogya Upanishad. —A similar passage (already quoted in Volume 
Second, p. 200) occurs in the Chhaudogya TJpanisbad (p. 288 of 
Dr. Rder’s ed.): 

Prajapatir lokdn abhyatapat | teshdm tapyamdndndm rasdn prdbrihad 
agnim prithivydh vuyum antarikslmd ddityam divah | sa etas tisro devatuh 
, abhyatapat | tdstini tapyamdndndm rasdn prdbrihad agner riclw vdyor 
yajumhi samd adityat | sa etdm trayim vidyam abhyatapat | tasyds 
tapyamdndydh rasdn prdbrihad bhur iti riglhyo llimar iti yajurbhyah 
svar iti sdmabhyah \ 

“Prajapati infused warmth into the worlds, and from them so heated 
he drew forth their essences^ viz. Agni (fire) from the earth, Vayu 
(wind) from the air, and Surya (the sun) from the sky. He infused 
warmth into these three deities, and from them so heated he drew forth 
their essences, — from Agni the rich verses, from Vayu the yajush 
verses, and from Surya the saman verses. He then infused heat into 
this triple science, and from it so heated he drew forth its essences,— 
from rich verses the syllable bhuh, from yajush verses bhuvah, and 
from saman verses svar.” 6 


6 See S'atapatha Brfthmaija, vi. 1, 2, 19 : . , . ay am eva sa Vdyur yo 'yam pavaCt 
. . * “ This is that Vayu, he who purifies.” 

0 Passages to the same effect occur also in the Aitareya (v. 32-34) and Kausbi- 
taki Brahmanas. That in the former will be found in Dr. Haug's translation of the 
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Manu .—The same origin is assigned to the three Vedas in the follow¬ 
ing verses from the account of the creation in Mann, i. 21-23, where 
the idea is no doubt borrowed from the Brahmanas: 

Sorvesham tu sandmdni karmani cha prithuk prithah | Veda-sabdelhya 
evddau prithah samstlidi cha nirmame | Karmatmanafy cha devanarh so 
} 8f*ijat prdmndm prabhuh j sadhydnafh cha yanaih sukshmam yajnam 
ehaiva sandtanam | Agni-vdyu-ravibhyas tu *trayam bmhma sanatanam | 
dudoha yajnasiddhyartham rig-yajuh-sdyna-lakshanam | 

“He [Brahma] in the beginning fashioned fromAbe words of the Veda 
the several names, functions, and separate conditions of all [creatures]. 
That Lord also created the subtile host of active and living deities, and 
of Sadhyas, and eternal sacrifice. And in order to the performance of 
sacrifice, he drew forth from Agni, from Vayu, and from Surya, the 
triple eternal Veda, distinguished as Rich, Yajush, and Suntan.” 
Kulluka Bhatta, the commentator, annotates thus on this passage: 
Sandtanam nityam | veddpaurusheyatva-paksho Manor abhmatah | 
purva-halpe ye vedds te eva Parumatma-murtter Brahmanah sarvajnasya 
smrity-drudhdh | tan eva kalpaddv agni-vayu-ravibhyah achakarsha | 
srautas cha ayam ortho na sankamyah | tathacha h'utih | u agner rigvedo 
vdyor yajurvedah adityat sd?navedah ” iti | 

“The word sanatana means ‘ eternally pre-existing.’ The doctrine 
of the superhuman origin of the Vedas is maintained by Manu. The 
same Vedas which [existed] in the previous mundane era (Kalpa) were 
preserved in the memory of the omniscient Brahma, who was one with 
the supreme Spirit. It wps those same Vedas that, in the beginning of 
the [present] Kalpa, he drew forth from Agni, Vayu, and Surya: and 
this dogma, which is founded upon the Veda, is not to be questioned, 
for the Veda says, ‘ the Rig-veda comes from Agni, the Yajur-veda from 
Vayu, and the Sama-veda from Surya.’ ” 

Another commentator on Manu, Medhatithi, explains this passage in 
a more rationalistic fashion, “ by remarking that the Rig-veda opens 
with a hymn to fire, and the Yajur-veda with one in which air is men¬ 
tioned.”—Colebr. Misc. Ess. i. p. 11, note. 

Brahmana; and the one in the latter is rendered into German by Weber in bifl Ind. 
Stud. ii. 303 ff. 

7 Kulluka explains this to mean, “ Having understood them from the woTds of 
the Veda’* ( Vedas’Mebhy ah eva av agamy a ), 
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To the verses from Mann (i. 21-23) just cited, the following from 
the second book may be added, partly tor the purpose of completing 
the parallel with the passages previously adduced from the S'atapatha 
Brahmana and the Chhandpgya Upanishad: 

Manu, ii. 76 ff. Alar am chapy ukararn cha malar am cha Prajapatih | 
Yeda-trayad niraduhad bJiiir bhuvah svar itlti cha | 77. Trihhyah eva tu 
vedebhyah padam padam aduduhat | “tad” ity rick) hyoh mvitrydh 
parameshthi prajapatih | .... 81. Omhdra-purvilcds tisro mahtioydh- 

ritayo 'vyaynli | Tripudd chaiva gdyatrl vijneyam Brahnano mulcham. 

76. “ Prajapati also milked out of the three Yedas the letters a , w, 
and m, together with the words bliuh, bhuvah , and svar. 77. The same 
supremo Prajapati also ihilked from each of the three Vedas one of the 
[three] portions of the text called savitri [or gdyatrl’], beginning with 
the word tat* .... 81. The three great imperishable particles (jbhuh, 
bhuvah, svar ) preceded by om, and the gdyatrl of three lines, are to be 
regarded as the mouth of Brahma. 1 * 

The next passage, from the S'atapatha .Brahmana, vi. 1, 1, 8, first 
speaks generally of Prajapati creating the three Vedas, and then after¬ 
wards, with some inconsistency, describes tbeir production from the 
waters: 9 

So 1 yam purushah Prajdpatir akdmayala “ limy an sydm prajayeya” 
iti | so * foamy at sa tapo Hapyata | sa srdntas tepd.no brahma eva pratha - 
mam asrijata traylm eva vidydm | sd eva asmai pratishthd ’ bhavat | tas- 
mdd dhur “bralrna any a sarvasya pratishthd” iti | t as mad anuchya 
pratitishjhati j pratishthd liy eslia yad brahyia | tasydm pratishthdydm 
■pratish(hito Hapyata | 9. So ’po f srijata vdchah ova lokdt | vdg eva asya 
sd ’srijyata | sd idam sarvam dpnod yad idarh kinclia | yad dpnot tasmdd 
dpah | yad avrinov tasmdd vdh | 10. So'kdmayaia “ dbhyo'dlhyo' dhi 
prajdyeya” iti | so ^ nay d tray yd vidyayu saha apah prdvikat \ tatah 
dndam samavcvrttata | tad abhyamriiat \ “astv 9 9 ity “astu bhityo ’stv” ity 
eva tad abravlt | tato brahma eva prathamam asrijyata trayy eva vidyu | 
tasmdd dhur “ brahma asya sarvasya prathamajam ” iti | api hi tasmdt 
purushad brahma eva purvam aspijyata tad asya tad mulcham eva 
asrijyata | tasmdd antlchdnam dhur “ agni-lcalpah v iti | mukham hy 
etad agner yad brahma | 

8 This text, Rig-yeda, iii. 62,10, will be quoted in the sequel. 

9 This passage with the preceding context is given in the Fourth Volume of this 
work, pp. 18 f. 
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“This Male, Prajapati, desired, ‘May I multiply, may I be propa¬ 
gated/ He toiled in devotion; he practised austere-fervour. Having 
done so he first of all created sacred knowledge, the triple Yedic science. 
This became a basis for him. Wherefore men say, ‘ sacred knowledge 
is the basis of this universe/ Hence after studying the Veda a man 
has a standing ground; for sacred knowledge is his foundation. Resting 
on this basis he (Prajapati) practised austere-fervour. 9. He created 
the waters from Vach (speech), as their world. Vach was his: she was 
created. She pervaded all this whatever exists. M she pervaded (a pnot), 
waters were called ‘ apah/ As she covered ( avrinot ) all, water was called 
* var/ 10. He desired, 4 May I be propagated from these waters/ Along 
with this triple Vedic science he entered the waters. Thence sprang 
an egg. He gave it an impulse; and said, ‘ Let there be, let there be, 
let there be again/ Thence was first created sacred knowledge, the 
triple Vedic science. Wherefore men say, i Sacred knowledge is the 
first-born thing in this universe. Moreover, it was sacred knowledge 
which was created from that Male in front, wherefore it was created as 
his mouth. Hence they say of a man learned in the Veda, ‘ He is like 
Agni; for sacred knowledge is Agni’s mouth/ ” 

The next passage from the Taittirlya Brahmana, ii. 3, 10, 1, briefly 
states that the Vedas were created after Soma: 

Prajdpatih Sornarh r&jdnam asrijata | tain trayo veddh anv asrijyanta | 

“Prajapati created king Soma. After him the three Vedas were 
created/’ 

The same ^Brahmana in other places, as iii. 3, 2, 1, speaks of the 
Veda as derived from Prajapati (Prdjdpgiyo vedah). 

S'atapatha Brahmana. —According to the following passago of the 
S'atapatha Brahmana, xiv. 5, 4, 10 (==Brihad Aranyaka Upanishad, 
p. 455 of Boer’s ed. and p. 179 of trans.) the Vedas, as well as other 
Sastras, are the breath of Brahma: 

Sa yatlid ardredhagner alhjdhitat prithag dhumcih vinticharanti evam 
vat are 'ey a mahato bhutaeya nisvasitam etad yad rigvedo yayurvedah 
sumavedo ’ tharvdngirasah itihdsah purdnam vidya upanishadah slokdh 
eutrdny anuvydkhydndni vydkhyandni asyaiva etuni sarvdni nisva - 
situni | 

“As from a fire made of moist wood various modifications of smoke 
proceed, so is the . breathing of this great Being the Rig-veda, the 
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Yajur-veda, the Sama-veda, the Atharvangirases, the Xtihasas, Pur an as, 
science, the Upanishads, verses ( Slokas ), aphorisms, comments of dif¬ 
ferent kinds—all these are his breathings.” 

It is curious that in this passage the Yedas appear to be classed in 
the same category with Various other works, such as the Sutras, from 
some at least of which (as we shall see further on), they are broadly 
distinguished by later writers, who regard the former (including the 
Brabmanas and Upanishads) as of superhuman origin, and infallible 
correctness, while this character is expressly denied to the latter, which 
are represented as paurusheya, or merely human compositions, possessed 
of no independent authority. 

In the Brilmd Aranyaka IJpanishad (pp. 50-53 of Dr. Boer’s ed.) 
Prajapati [identified with Death, or the Devourer] is said to have pro¬ 
duced Vdch (speech), and through her, together with soul, to have 
created all things, including the Vedas: 

Sa tayd vdehu tena dtmand idaih sarvam asrijata yad idam kinclia 
richo yajumshi sdmani chhandamsi yajndn prajdh pasiln | 

sc By that speech and that soul he created all things whatsoever, 
rich, yajush, and saman texts, metres, sacrifices, creatures, and animals.” 

And in S'atapatha Brahmana, xiv. 4, 3, 12 (p. 290 of the same Bri- 
had Aranyaka Upanishad) it is said: 

Trayo vedah ete eva | vdg eva rig-vedo mano yajur-vedah pranah sama- 

veda h | 

“ The three Yedas are [identifiable with] these three things [speech, 
mind, and breath]. Speech is the Big~veda, : tnind the Yajur-veda, and 
breath the Sama-veda.” 

The following text, from the S'atapatha Brahmana, vii. 5, 2, 52, gives 
a singular account of the production of the Yedas: 

“Samudre tvd sadane sadayami" iti | Mano vai samudrah | manaso vai 
samudrad vaeha ’bhryd devds trayuh vidydm nirakhanan | tad esha sloko 
7 bhyuktah u ye {yat ?) samudrad nirakhanan devds tlkshndbhir dbhnbhih | 
sudevo adya tad vidyad yatra nirvapanam dadhur ” iti | manah samudro 
vdk txkshnd ’bhris trayt vidya nirvapanam | etad esha iloko 'bhyuktah , | 
manasi tdm sadayati \ 

11 ‘ I settle thee in the ocean as thy seat.’ 10 Mind is the ocean* 

io1 am indebted to Professor An frecht for the following explanation of this formula, 
which is taken from the Vajusaneyi Sanhita, xiii. 53. The words are addressed to a 
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From the mind-ocean with speech for a shovel the gods dug out the 
triple Yedic science. Hence this verse has been uttered: < May the 
brilliant deity to-day know where they placed that offering which 
the gods dug out with sharp shovels/ Mind is the ocean ; speech is the 
sharp shovel; the triple Yedic science is the offering. In reference 
to this the verso has been uttered. He settles it in Mind.” 

The next passage frem the Taittiriya Bfahmana, iii. 39, 1, speaks of 
the Yeda as being “ the hair of Prajapati’s beard” (. Prajdpater vai 
etdni smasruni yad vedah). The process of its germination is left to the 
imagination of the reader. 

In another text of the same Brahmana, Yaeh (speech) is called the 
mother of the Yedas : 

ii. 8, 8, 5. Vug ahharam prathamajd ritasya vedanam maid amritasya 
ndbhih | set no jushdnd, upa yajnam dyad avanti devl suhavu me astu | 
yam rishayo mantra-krito mamshinah anvaichhan devds tapasd sramena | 

“ Yach (speech) is an imperishable thing, and the first-born of the 
ceremonial, the mother of the Yedas, and the centre-point of immor¬ 
tality. Delighting in us, she came to the sacrifice. May the pro¬ 
tecting goddess he ready to listen to my invocation,—she whom the 
wise rishis, the composers of hymns, the gods, sought by austere- 
fervour, and by laborious devotion.” 

Sect. II. — Origin of the Vedas according to the Vishnu, Bhdgavata , and 
Mdrlandeya Purdnas , the Harivamsa , the Mahdbhdrata; eternity of 
the Veda; miscellaneous statements regarding it. 

In the Yishnu and Bhagavata Puranas we find a quite different 
tradition regarding the origin of the Yedas, which in these works are 
said to have been created by the four-faced Brahma from his several 
mouths. Thus the Yishnu Purfina says, i. 5, 48 ff.: 

Gay air am cha richaS chair a trivrit-sdma-rathanlaram | Agnishtomam 
cha yajnundm nirmame prathamad muJchdt | yajumski traishfubham 
chliandah siomaih panchadasam tathd | Vrihat sdma tathokthyam cha 
dakshinad asrijad mukhdt | sdmdni jagatl-chhandah stomaih saptada&am 

brick at the time when tho hearth (ckityd) for the reception of the sacred fires is being 
constructed. As the bricks are severally called apauya (properly i efficacious,* but 
erroneously derived from up) they arc addressed as if placed in various parts of water 
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tatha j vairupcm alirdtram cha paschimad asrijad mukhdt \ ekavimsam 
atharv&nam uptorydmunam cva cha | Atiush{ubhti>h sa vatrajam utta/ad 
asrijad mukhdt | 

« Prom his eastern mouth Brahma formed the gayatra, the rich verses, 
the trivrit, the sama-rathantara, and of sacrifices, the aguish tom a. 
From his southern mouth he created the yajush verses, the trishtubh 
metre, the panchadasa-stoma, the vrihat-saman, and the ukthya. From 
his western mouth he formed the saman verses, the jagati metre, the 
saptadasa-stoma, the VuirQpa, and the atiratra. From his northern 
mouth he framed the ekavinsa, the atharvan, the aptoryaman, with the 
anushtubh and viraj metres.” 11 

In like manner it is said but with variations, in the Bhagavata Duran a, 
iii. 12, 34, and 37 ff.: 

Kaduchid dhyayatah srashtur veduh maths chaturmukhat | katham 
srakshydmy aham lokdn samavetdn yathd purd | . . . . Rig-yajuh-sdmd- 
tharvukhyan vedun purvadibhir mukhaih | sastram ijydm stitti-domam 
prdyaichittam vyadhut kramdt \ 

“ Once the Yedas sprang from the four-faced creator, as he was me¬ 
ditating ‘how shall I create the aggregate worlds as before?’ .... 
He formed from his eastern and other mouths the Yedas called rich, 
yajush, saman, and atharvan, together with praise, sacrifice, hymns, 
and expiation.” 

And in verse 45 it is stated that the ushnih metre issued from his 
hairs, the gayatrl from his skin, the trishtubh from his flesh, the 
anushtubh from his tendons, the jagatl from his bones ( Tasyoshmg ami 
lomebhyo gayatrl cha tvacho vibhoh \ trishtup mamsdt snuto ’nmhfiip 
jagaty astfmah 1'rajCipatch). 

The Markandeya Purana says on the same subject, 102, 1: 

Tamndd andad vibhinndt tu Brahmano ’ vydkla-janmanah | richo babhu- 
rah prathamam pratharnud rad and d mune | 2. Javu-pmhpa-nibhuh sadyas 
tejo-r&pdnta-tamhatdh \ prithak prilbag vibhinnds cha rajo-rupa-vahds 
taiah | 3. Yajumshi dahhinad vaktrud aniruddhani kunchanam \ yadrig- 
varnam tathd-varnuny a&amhati-dhardni cha | 4. Paschirnam yad vibhor 
vaktram Brahmanah parameshthinah \ dvirbh'itani sdmdni tataS chhan- 
ddnm tany atha \ 5. Atharvanam akesham cha bhringunjana-chaya-prab- 
ham | qhordghora-svarupam tad dbhickdrika-sdntikam | 6. Vtiardt pra- 
11 Sec Wilson's Transl. rol. i. p. 84. 
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lca(ibhutam vadctnat tasyavedhasah | sulcha-sattm-tamah-prdyam sawnya- 
saumya-svarupavat | 7. fficho rajo-gwidh sattvam yajmhdm cha guno 
mune | tamo-gunani sdmdni tamah-sattvam atharvasu | 

1. “From the eastern mouth of Brahma, who sprang by an imper¬ 
ceptible birth from that divided egg (Manu, i. 9, 12), there suddenly 
issued first of all the rich verses, (2) resembling China roses, brilliant 
in appearance, internally united, though separated from each other, 
and characterized by the quality of passion {rajas). 3. Prom his 
southern mouth came, unrestrained, the yaji&h verses of the colour 
of gold, and disunited.- 4. From the western mouth of the supreme 
Brahma appeared the saman verses and the metres. 5 and 6. From 
the northern mouth of Yedhas (Brahma) was manifested the entire 
Atharvana of the colour of black bees and collyrium, having a cha¬ 
racter at once terrible and not terrible, 13 capable of neutralizing the 
arts of enchanters, pleasant, characterized by the qualities both of 
purity and darkness, and both beautiful and the contrary. 7. The 
verses of the rich are distinguished by the quality of passion {rajas), 
those of the yajush by purity {sattva), those of the saman by- darkness 
(; tamas ), and those of the atharvan by both darkness and purity,” 

Jlarivamsa .—In the first section of the Harivam^a, verse 47, the 
creation of the Yedas by Brahma is thus briefly alluded to : 

Richo yajumshi sdmdni ttinname yajna-siddhaye ] sddkyds fair ayajan 
devan ity evam amdidruma | 

“In order to the accomplishment of sacrifice, he formed the rich, 
yajush, and saman vers.es: with these the S'adhyas worshipped the 
gods, as we have heard.” 

The following is the account of the same event given in another part 
of the same work; Harivam^a, verse 11,516: 

Tato 'srijad vai tripaddm gdyatrim veda-mdiaram | Akaroch chaiva cha - 
turo vedan gdyatri-sambhavdn | 

After framing the world, Brahma u next created the gayatri of three 
lines, mother of the Yedas, and also the four Yedas which sprang from 
the gayatri.” 13 

12 Ghoraghora is the correct MS. reading, as I learn from Dr. Hall, and . not 
yavaddhora , as given in Professor Banerjea’s printed text. 

13 The same words gdyatrim veda-mdtaram also occur in the M.Bh. Vanaparvan, 
verse 13,432; and the same title is applied to Ytich in the Taitt. Br. as quoted above, 
p 10. 
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A little further on we find this expanded into the following piece of 
mysticism, verse 11,665 ff.: 

SamdMta-manti Brahma moksha-praptena hetund | chandra-mandala- 
samsthdndj jyotu-tejo mahat tada | Pravisya hridayam Jcshipram gdyatrydh 



gunair yuldo yuJctas tejo-gunena cha | chandrdmsu-vimala-prakhyo bhra- 
jishnur varnasamsthitah | Netrdbhydm janayad dev ah i rig-vedam yajusha 
saha | samavedarh cha jikvdgrdd atharvdnam cha murddkatah \Jdta-mdtrd8 
tu te veddh hhetram vindanti tattvatah | Tena vedatvam dpannd yasmad 
vindanti tat padam | Te srijanti tadd veddh brahma purvafh sandtanam | 
Purusham divya-rupabham svaih svair bhdvair mano-bhavaih | 

v For the emancipation of the world, Brahma, sunk in contem¬ 
plation, issuing in a luminous form from the region of the moop, 
penetrated into the heart of Gayatri, entering between her eyes. 
From her there was then produced a quadruple being in the form 
of a Male, lustrous as Brahma, undefined, eternal, undecaying, de¬ 
void of bodily senses or qualities, distinguished by the attribute of 
brilliancy, pure as the rays of the moon, radiant, and embodied in 
letters. The god fashioned the llig-veda, with the Tajush from his 
eyes, the Sama-veda from the tip of his tongue, and the Atharvan 
from his head. These Yedas, as soon as they are born, find a body 
( hhetra ). Hence they obtain their character of Yedas, because they 
find ( vindanti) that abode. These Yedas then create the pre-existent 
eternal brahma (sacred science), a Male of celestial form, with their 
own mind-born qualities.” 

I extract another passage on tfio same subject from a later section of 
the same work, verses 12,425 ff. When the Supreme Being was intent 
on creating the universe, Hiranyagarbha, or Prajapati, issued from his 
mouth, and was desired to divide himself,—a process which he was in 
great doubt how he shcftild effect. The text then proceeds: 

Iti chintayatas tasya “om J) tty evotthitah svarah | sabhumdv antarihhe 
cha ndhe cha kritavdn svanam | Tam chaivdbhyasatas tasya manah-sdra- 
mayam punah j hridayad deva-devasya vashafkdrah samutthitah | bhumy- 
antariksha - ndkdndm bhuyah svardtmakdh pardh | mahdsmritimaydh 
puny ah mahdvydhritayo Thai) an • | chhandastim pravara devi chaturvimsa- 
ksharci ’bhavat | Tat-padam samsmaran divyam savitrim akarot prabhuh | 
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rik-sumatharva-yajushd chaturo bhagavdn prabhuh | chahira nihJiildn 
veddn brahma-yuktcna karmana. | 

“ While he was thus reflecting, the sound “ ora” issued from him, 
and resounded through the earth, air, and sky. While the god of 
gods was again and again repeating this, the essence of mind, the 
vashatkara proceeded from his heart. Next, the sacred and transcen¬ 
dent vyahritis, (bhuh, bhuvah, svar), forced of the great smriti, in the 
form of sound, were produced from earth, air, and sky. Then appeared 
the goddess, the most excellent of metres, with twenty-four syllables 
[the gayatrl]. Reflecting on the divine text [beginning with] “ tat,” 
the Lord formed the savitrl. He then produced all the Vedas, the Rich, 
Saman, Atharvan, and Yajush, with their prayers and rites.” (See also 
the passage from the Bhag. Pur. xii. 6, 37 ff., which will he quoted* in 
a following section.) 

Mah&lhCirata, —The Mahabharata in one passage speaks of Sarasvati 
and the Vedas as being both created by Achyuca (Vishnu) from his 
mind (Bhishma-parvan, verse 3019 : Sarcisvcitiui cKa vcddiiis chct man as ah 
sasrije 'chyutah). In another place, S'anti-parvan, verse 12,920, Saras- 
vatl is said, in conformity with the texts quoted above, pp. 10 and 12, 
from the Taittiriya Brahman a, the Vana-parvan, and the Harivamsa, 
to be the mother of the Vedas : 

Veddnum mdtaram paiya mat-sthdm devim Saras vat im | 

41 Behold Sarasvatl, mother of the Vedas, abiding in me.” 

Mdnu. —According to the verses in Manu, xii. 49, 50, quoted in the 
First Volume of this work, p. 41, the Vedas, with the other beings and 
objects named along ydth them, constitute the second manifestation of 
the sattva gupa, or pure principle; while Brahma is placed in a higher 
Tank, as one of the first manifestations of the same principle. The word 
Veda in this passage is explained by Kulluka of those “ embodied 
deities, celebrated in the Itihasas, who preside over the Vedas” {Veda- 
bhimdmnyas cha devatah vigrahavatyah itihasa-prasiddah). 

Sect. III.— Passages of the Brdhmanas and other works in which the 
Vedas are spoken of as being the sources of all things , and as infinite 
and eternal . 

The first text of this sort which I shall cite is from the datapath a 
Brahmana, x. 4, 2, 21: 
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Atha sarvdni bhutdni paryaikshat | sa trayydm eva vidyayam sarvdni 
bhutany apasyat | ultra hi sarveshdm chhandasam dtmd sarveshdm stoma - 
ndm sarveshdm prdnundm sarveshdm devandm | etad vai asti | etad hy 
amritam | yad liy amritam tad hy asti | etad a tad yad marf/yam | 22. Sa 
aikshata Prajdpdtih u trayydm vdva vidyayam sarvdni bhutdni | hanta 
tray'im evavidyum dtmdnam abhisar\skaravai 1 ’ iti | 23. Sa richo vyau- 
hat | dvada&a brihati-sahasrtfhy etdvatyo ha richo yah Prajapati-srishpds 
tds trimsattame vyuhe panktishv atishthanta | tuh yat trmsattame vyuhe 
ytishfhanta tasmdt trimiad mdsasya rdtrayah | atha yat panktishu tasmdt 
pdnktah Prajapatih | tdh ashpikatam satdnipanktayo ’bhavan | 

21. “ Then he looked around upon all beings. He beheld all beings 
in this triple Vedie science. For in it is the soul of all metres, of all 
hymns of praise, of all breaths, of all the gods. This/indeed, exists. 14 
It is an undying thing. For that which is undying (really) exists. 
This is that which is mortal. 15 Prajapati,reflected, ‘ All beings are com¬ 
prehended in the triple Vedic science : come let me dispose myself in the 
shape of the triple Vedic science. 16 He arranged the verses of the Kig- 
veda. Twelve thousand Brihatis, and as many Kich-verses which were 
created by Prajapati, stood in rows in the thirtieth class. Since they 
stood in the thirtieth class there are thirty nights in the month. Since 
they stood in rows ( pankti ) Prajapati is called Pankta. They formed 
eighteen hundreds of rows.” 

The next text, from the Taittinya Brahman a, iii. 12, 9, 1, speaks of 
the three Vedas as being respectively the sources of form, motion, and 
heat, or brilliancy: 

Rigbhtjo jdtdm sarvaso murtlim dhuh sarvCt galir ydjushi haiva sasvat | 
sarvarh tejah sdma-riipyam ha sakvat | 

“ They say that form universally proceeds from rich verses; that 
motion is always connected with the yajush, and that all heat has the 
nature of the saman.” 

AVe have already sebn, p. 6, that Manu (i. 21) speaks of the names, 

14 “ Always exists” ( sarvada vidyate). — Comm. 

15 On this the commentator remarks: Yach cha martyam marana-dharmalcam ma- 
nushyadi tad apy etat trayi-bhutam eva | a to martlyamyitdtmakam sarvam jag ad 
attrantarbhutam | “And that which is mortal, subject to death, the human race, etc., 
is also one with the triple Vedic science. Hence the latter includes all the world both 
mortal and immortal.” v 

16 I owe this interpretation of this clause to Prof. Aufreeht. 
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functions, and conditions of all things as fashioned from the words of 
the Veda. It is similarly said in the Vishnu Purana, i. 5, 58 : 

Ndmarupam cha Ihutandm kritydndmeha pravarttanafh | Veda-&ab- 
debhya evudau devudinam chakdra sah | rishinam namadheydni yatlia 
veda~$rutdni vai | yathd-niyoga-yogydni sarvesham api so ’karat | 

u In the beginning he created from the words of the Veda the names, 
forms, and functions of the gods and oth£r Beings. He also assigned 
the names of all the rishis as indicated in the Vedas, and as appro- 
priate to their respective offices.” 

The same idea is repeated in the Mahabharata, S'antiparvan, 8533 : 

Rishayas tap&sd vedan adhyaishanta divdni&am | An-adi-nidhana 
vidyu vdg utsrishtd Svayambhuva | ddau vedamayV divya yatah ’ sarvdh 
pravrittayah | rishinam namadheydni yds cha vedeshu srish(ayah | ndnd~ 
rupam cha Ihutandm karmandm cha pravarttayan ( pravarttanam ?) J 
veda-Mdobhya evudau nirmimlte sa isvarak | 

“ Through austere-fervour (tapas) the rishis studied the Vedas, both 
day and night. In the beginning knowledge (vidya) 11 without begin¬ 
ning or end, divine speech, formed of the Vedas, was sent forth by 
Svayambhu (= Brahma, the self-existent): from her all activities are 
derived. It is from the words of the Veda that the lord in the begin¬ 
ning frames the names of the rishis, the creations which (exist) in the 
Vedas, the various forms of beings, and the activity manifested in works.” 

The Mangalacharana, or prayer prefixed to their commentaries on 
the Bile Sanhita and Taittiriya Sanhita, by both Sayana and Mauhava, 
is as follows: 

Yasya nissvasitam veddh yo vedelhyo 1 khilam jagat \ nirmame tarn aham 
vande vidyd-tirtham maheharam | 

u I reverence Mahesvara the hallowed abode of sacred knowledge, of 
whom the Vedas are the breathings, and who from the Vedas formed 
the whole universe.” 

The following passage from the Taittiriya Brahmana, iii. 10, 11, 3, 
asserts that the Vedas are infinite in extent: 

Rharadvdjo ha tribhir dyurbhir brahmacharyyam uvusa | tamhajirnim 

• 7 In quoting this line iu a passage of his Vedurtha-praka^a, or commentary on the 
Taittiriya Sanhita, which I shall adduce further on, Madhava Achfiryya gives the 
reading nitya, ‘eternal,* instead of vidyd, ‘knowledge/ It is possible that the line 
may be taken from some othor book. 
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sthaviraih iayduam In dr ah upavrajya uvdcha | u Bharadvaja yat it cha- 
turtham dyur dadyarh him etena kiiryyah " tti | a brahmachary yam evct 
enena chareyam " itihatco. , ;H4. Tam ha trin giri-rupdn avijnatdn iva 
darsaydnchakdra | tesham ha t*J-W8tndd mushfim ndade | sa ha uvdcha 
“ Bharadvclja " ity dmantrya | “vedjlh vai ete | anantuh vai veddh | dad 
vai etuis tribhir dyurbhir anvavochakn uh | atha te itarad anunuktam tea | 
ehi imam viddhi | ay am vai sarva-vidyd " id | 5. Tasmai ha etam agmm 
sdvitram uvdcha j tarn sa viditvu amrito bhutvu svargam lolcam tydya 
adityasya sdyujyani | flmrito ha tv a bhutvd svargam lolcam tty ddityasya 
sayujyarh yah evarh veda | eshd u eva trayl vidyd | 6. 1 dvantam ha vai 
tray yd vidyayd lolcam jay ati tdvautam lolcam jay ad yah evaiii veda | 

“ Bharadvaja lived through three lives 18 in the state of a religious 
student ( brdkmachavyya ). Indra approached him when he was lying 
old and decrepit, and said to him: < Bharadvaja, if I give thee a fourth 
life, how wilt thou employ it?’ 4 1 will lead the life of a religious 
student,' he replied. 4. He (Indra) showed him three mountain-like 
objects, as it were unknown. Prom each of them he took a handful: 
and, calling to him, ‘ Bharadvaja,' said, ‘ These are the Vedas. The 
Vedas are infinite. This is what thou hast studied during these three 
lives. Now there is another thing which thou hast not studied, come 
and learn it. This is the universal science.' 5. He declared to him 
this Agni Savitra. Having known it he (Bharadvaja) became immortal, 
and ascended to the heavenly world, to union with the sun. He who 
knows this ascends to heaven, to union with the sun. This is the 
triple Vedic science. He who knows this conquers a world as great as 
he would gain by the triple Vedic science." 

Another text from the T ait tiny a Sanhita, vii. 3, 1, 4, puts the 
matter somewhat differently: 

Atha brahma (brahma- vadino ?) vadunti parimiidh vai richah parimi- 
tdtzi sdmdni parimituui yajumshi atha tasya ova auto udsti yad brahma | 

C{ The expounders of sacred science say, * Bich verses -are limited, 
saman verses are limited, yajush verses are limited; but there is no 
end of sacred knowledge." 

Vishnu Purdna .—At the end of Section 6 of the third book of the 


18 This does not appear to mean, three lives in three different births, but a life of 
thrice the usual length, or already twice renewed. 
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Vishnu Purana we have the following assertion of the eternity of the 
Yeda: 

Hi kdkhdh prasankhydtdh kakhd-bhedas tathaiva cha | karttaras chaiva 
idkhdnam blieda-hetus tathoditah | sarva-manvantareshv eva Sakha-bhedah 
samdh smritdh | Prcijdpatyd krutir nityd tad-vikaJpas tv ime dvija | 

“Thus the S'akhas, their divisions, their authors, and the cause of 
the division have been declared. In all the mauvantaras the divisions 
of the S'akhas are recorded to be the same. The 6ruti (Yeda) derived 
from Prajapati (Brahma) is eternal: these, o Brahman, are only its mo¬ 
difications.” 

In another passage of the same book, Vishnu is identified with the 
Vedas : Yishnu Purana, iii. 3, 19ff. : 

Sa r in-may ah sa mmamayah sa chdtmd sa yajurmayah | rig-yajuh- 
sdma-sdrdtmd sa evdtmd karirindm | sa bhidyate vedamayah sa vedarn 
karoti bhedair lahubhih sakdkham | sdkhd-pranetd sa samasta-kdklidh 
mdna-svarupo bhagavdn anantah J 

“ He is composed of the Bich, of the Saman, of the Yajush; he is the 
soul. Consisting of the essence of the Bich, Yajush, and Saman, he is 
the soul of embodied spirits. Formed of the Yeda, he is divided; he 
forms the Yeda and its branches (kdlchds) into many divisions. Framer 
of the S'akhas, ho is also their entirety, the infinite lord, whose essence 
is knowledge.” 

Sect. IY.— Passages from the S’atapatha Brdhmana and Manu, eulogistic 
of the Veda, with some statements qf a different tenor from Manu and 
other writers . 

The following panegyric on Vedic study is taken from the S'atapatha 
Brahmana, xi. 5, 6, 1 : 

Pancha eva mahdyajndh | tang eva maJidsattrdni bhuta-yajno manu- 
shya-yajnah pitri-yajno deva-yajno brahma-yajnah iti | 2. Ahar ahar 
bhutebhyo balm haret | tathd etam bhuta-yajnam samdpnoti | ahar ahar 
dadyad d uda-patrat tathd etam manushya-yajmrn samdpnoti | ahar ahah 
svadhukuryad u uda-patrat tathd etam pitri-yajnam samdpnoti | ahar ahah 
svahakuryad d kdshthdt tathd etam deva-yqjnam samdpnoti | 3. At ha 
brahma-yajnah j svddhydyo vai brahma-yajnah | tasya vai etasya brahma- 
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yajnasya vdg eva juhur manah upabhrich chaJcshur dhruva medha sruvah 
satyam mabhrithah svargo lolcah udayanam | ydvantam ha vai imam pri - 
thivlfh viltena purndih dadarn lokafh jayati iris tuvantam jayati bfalydm- 
sam cha ahhayyaih yah evam vidvdn ahar ahah svadhydyam adhlte | 
tasmdt svadhyayo 'dhetavyah | 4. Taya-dhutayo ha vai etdh devanam yad 
richah | sa yah evam vidvdn richo y har ahah svadhydyam adhite paya- 
dhutibhir eva tad devaihs tarpayati \ te enaih triptds tarpayanti yoga - 
kshemena prdnena retasd sarvdtmand sarvdbhih punydbhih sampadbhih | 
ghrita-kulyah madhu-kulyah pitrin svadha abhivahanti | 5. Ajydhutayo 
ha vai etdh devanam yad yajumshi | sa yah evam vidvdn yajumshy ahar 
ahah svddhyuyam adhlte djydhutibhir eva tad devaihs tarpayati te enam 
triptds tarpayanti yoga-kshemena ityadi | 6. Somdhutayo ha vai etdh 
devanam yat sdrndni | sa yah evam vidvdn sdmdny altar ahah svadhydyam 
adhlte somdhutibhir eva tad devdims tarpayati ityadi | 7. Meda-dhutayo 
ha vai etdh devanam yad atharvungirasah | sa yah evam vidvdn atharvdn- 
giraso 9 har ahah svadhydyam adhite mcda-dhutibhir eva tad devdrJis tar - 
pay ati ityadi | 8. Madhv-ahutayo ha vai etdh devundih yad anusdsandni 
vidyd vdkovdkyam itihusa-purdnarn guthdh ndrdsafhsyah | sa yah evam vid¬ 
vdn ityadi | 9. Tasya vai etasya brahma-yajnasya chatvdro vashatkdrdh 
yad vuto vdti yad vidyotate yat stanayati yad avasphurjati | tasmad evam 
vidvdn vdte vdti vidyotamdne stanayaty avasphurjaty adhlylta eva vashaf - 
kdrdndm achharnbatkdrdya | ati ha vai punar mrityum muchjate gachhati 
Jirahmanah sdtmatdm | sa ched apiprabalam iva na saknuydd apy ekam 
deva-padam adhlyita eva tathd bhutebhyo na hiyate | xi. 5, 7, 1: Atha 
atah svadhydya-prasamsu | priye svadhyaya-pravachane bhavata/i | yulcta- 
mandh bhava+y aparddhino’har cJiar arthan sudhayate sukham svapiti 
parama - chile itsakah atmano bhavati | indriya-samyamak cha ekdrdmatd 
cha prajna-vriddhir yaso loka-paktih | prajnd varddhamana chaturo dhar- 
mun brahma nam a Ihin ishpd day ati brdhmanyam pratirupa-charyytim yaio 
loka-paktim | lokah pacjfiyamdnak chaturbhir dharmair brdhmanam bhun- 
akty archayd cha ddnena cha ajyeyatayd cha abadhyatayd cha | 2. Ye ha vai 
ke cha kramdh ime dydvd-prithivl antarena svadhyayo ha eva teshdm para - 
matd kdshthd yah evam vidvdn svadhydyam adhlte | tasmdt svadhyayo 
'dhetavyah | 3. Yad yad ha vai ayam chhandasah svadhydyam adhite tena 
tena ha eva asya yajna-kratuna ishtam bhavati yah evam vidvdn svudhyd- 
yam adhite | tasmdt svadhyayo ’dhetavyah | 4. Yadi ha vai apy alhyak- 
tah alankritah suhitah sukhe Gayane saydnah svadhydyam adhlte d ha 
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eva sa mkhdgrcbhyas tapyate yah evam vidvan svadhyuyam adhzte | tas- 
mat svadhyayo 1 dketavyah | 5. Madhu ha vai rioho ghritam ha sarndny 
amritam yajumski | yad ha vai ay am vdkovdkyam adhzte kshzraudana- 
mamsaudanau ha eva tau | 6. Madhund ha vai esha devums tarpayati yah 
evam vidvan richo f har ahah svadhydyam adliite | te enam triptds tarpa- 
yanti sarvaih Icamaih sarvair bhogaih j 7. Ghritena ha vai esha devums 
tarpayati yah evam vidvan sdmdny ahar ahah svadhydyam adhzte | te 
enam triptdh ityudi | 8. Amritena ha vai esha*devums tarpayati yah 
evam vidvun yajumshy ahar ahah svadhyuyam ddhxte | te enam triptdh 
ityudi | 9 .-Kshiraudana-mdmsaudandbhydm ha vai esha devums tarpa¬ 
yati yah evam vidvan vulmdkyam itihdsa-puranam ity ahar ahah svd~ 
dhyuyam adhzte | te enam triptdh ityudi | 10. Yanti vai apah \ ety 
ddityah | eti chandramah | yanti nakshattrdni | yathd ha vai na iyur na 
kuryzir evam ha eva tad ahar brahmano bhavati yad ahah svadhydyam na 
adhzte | tasmdt svadhyayo ’dhetavyah | tasmdd apy richam vu yajur vd 
suma vd guthdrn vd kumvydm vd abhivydhared vratasya avzjavachheduya j 

li There are only five great sacrifices, which are the great ceremonies, 
viz., the offering to living creatures, 19 the offering to men, tho offering 
to the fathers, the offering to the gods, and the Veda-offering ( brahma - 
yagna). 2. Let an oblation be daily presented to living creatures. Thus 
the offering to them is fulfilled. Let (hospitality) be daily bestowed even 
down to the bowl of water. Thus is the offering to men fulfilled. Let 
the oblation to the fathers be daily presented, 20 down to the bowl of water 
with the svadha formula. Thus is the offering to the fathers fulfilled. 
Let the oblation to the gods he daily presented as far as the faggot of 
wood. Thus is the offering to the gods fulfilled. 3. .Next is the Yeda- 
offering. This means private study 21 (of the sacred hooks). In this 
Yeda-sacrifice speech is the juhu, the soul the upabhrit, the eye the 
dhruva, intelligence the sruva, 22 truth the ablution, and paradise 

19 This sacrifice, as I learn from Prof. Aufrecht, consists in scattering grain, for tbo 
benefit of birds, etc. See Bohtlingk and Roth’s Lexicon, s.v. bait. In regard to the 
othor sacrifices see Colebrooke’s Misc. Essays, i. pp. 150, 153, 182 ff., 203 ff. 

20 In explanation of this Professor Aufrecht refers to Katyayana’s S'rauta Sutras, 
iv. 1, 10, and Manu, iii. 210, 214, 218. 

21 Svddhydyah sva-adkhddhyanam | “ Reading of the Veda in one’s own sakhfi.”— 
Comm. 

21 These words denote sacrificial spoons or ladles of different kinds of wood. See 
the drawings of them in Prof. Muller’s article on the funeral rites of the Bruhmans, 
Journ. of the Germ. Or. Soc. vol. ix. pp. lxxviii. and lxxx. 
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the conclusion. He who, knowing this, daily studies the Veda, 
conquers an undecaying world more than thrice as great as that 
which he acquires who bestows this whole earth filled with riches. 
Wherefore the Veda should be studied. 4. Verses of the Eig-veda 
are milk-oblations to the gods. He who, knowing this, daily reads 
these verses, satisfies the g^ds with milk-oblations; and they being 
satisfied, satisfy him with property, with breath, with generative 
power, with complete bodily soundness, with all excellent blessings. 
Streams of butter, streams of honey flow as svadha-oblations to the 
fathers. 5. Yajush-verses are offerings of butter to the gods. He who, 
knowing this, daily reads these verses, satisfies the gods with offerings 
of butter; and they, being satisfied, satisfy him, etc. (as in the 
preceding paragraph). 6. Saman-verses are soma-libations to the gods. 
He who, knowing this, daily reads these verses, satisfies the gods with 
soma-libations; and they being satisfied, satisfy him, etc. (as above). 

7. Verses of Atharvan and Angiras (atharvdngirasak**) are oblations 
of fat to the gods. He who, knowing this, daily reads these verses, 
satisfies the gods with oblations of fat; and they etc. (as above). 

8. Prescriptive and scientific treatises, dialogues, traditions, tales, 
verses, and eulogistic texts are oblations of honey to the gods. He 
who, knowing this, daily reads these, satisfies the gods with oblations 
of honey; and they etc. (as above). 9. Of this Veda-sacrifice there 
are four Vashatkaras, when the wind blows, when it lightens, when it 
thunders, w r hen it crashes; wherefore when it blows, lightens, thunders, 
or crashes, let the man, who knows this, read, in order that those Va- 
shatkaras may not be interrupted. 24 He who does so is freed from 
dying a second time, and attains to an union with Brahma. Even if 
he cannot read vigorously, let him read one text relating to the gods. 
Thus he is not deprived of his living creatures.” 

xi. 5, 7, 1: “ Now comes an encomium upon Vedic study. Study 
and teaching are loved. He (who practises them) becomes composed 
in mind. Independent of others, he daily attains his objects, sleeps 
pleasantly, becomes his own best physician. Control of his senses, con¬ 
centration of mind, increase of intelligence, renown, capacity to educate 
mankind [are the results of study]. Increasing intelHgence secures for 




25 The Atharva Sanhita is so called, 
w See Bothlingk and Roth’s Lexicon, s.v. chhambat 



OPINIONS REGARDING THE ORIGIN, ETC., 


the Brahman the four attributes of saintliness, suitable conduct, renown, 
and capacity for educating mankind. When so educated, men guarantee to 
the Brahman the enjoyment of the four prerogatives which are his due, 
reverence, the receipt of gifts, freedom from oppression, and from death 
by violence. 2. Of all the modes of exertion, which are known between 
heaven and earth, study of the Veda occupies the highest rank, (in the 
case of him) who, knowing this, studies it. Wherefore this study is to 
be practised. 3. On every occasion when a man studies the Vedic 
hymns lie (in fact) performs a complete ceremonial of sacrifice, i.c. 
whosoever, knowing this, so studies. Wherefore this study, etc., etc. 
4. And even when a man, perfumed with unguents, adorned with 
jewels, satiated with food, and reposing on a comfortable couch, studies 
the Veda he (has all the merit of one who) performs penance (felt) to 
the very tips of his nails : 25 (such is the case with him) who, knowing 
this, studies. Wherefore etc. 5. Big-veda-verses are honey, Saraa- 
verses butter, yajus-verses nectar ( amrita ). When a man reads dia¬ 
logues (vdkovdh/a) £and legends], these two sorts of composition are 
respectively oblations of cooked milk and cooked flesh. 6. He who, 
knowing this, daily reads Big-veda-verses, satisfies the gods with 
honey; and they, when satisfied, satisfy him with all objects of desire, 
and with all enjoyments. 7. He who, knowing this, daily reads Sama- 
verses, satisfies the gods with butter; and they, when satisfied, etc. (as 
before). 8. He who, knowing this, daily reads Yajus-verses, satisfies 
the gods with nectarand they, etc. (as before). 9. He who, knowing 
this, daily studies, dialogues and the different classes of ancient stories, 
satisfies the gods with milk- and flesh-oblations; and they, etc. (as 
before). 10. The waters move. The sun moves. The moon moves. 
I he constellations move. The Brahman who on any day does not study 
the. Veda, is on that day like what these moving bodies would be if the 
ceased to move or act. Wherefore such study is to be practised. Let 


This sentence is differently rendered by Professor Weber, Ind. Stud. x. p. 112, 
aa follows: “ He burns (with sacred fire) to the very tips of his nails.” In 
a later page of the same Essay we are told that according to the doctrine of a 
teacher called ^aka Maudgalva as stated in tho Taittirlya Aranyaka, the study and 
teaching of the \ eda are the real tapas (svddhydya-pravachane eva tad hi tapah). In 
the text of the Aranyaka itself, vii. 8, it is declared that study and teaching should 
always accompany such spiritual or ritual acts as ritam> $atyam> tapas, dama f satna , 
the agnihotra sacrifice, etc. See Indische Studien, ii. 214, and x. 113. 
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a man therefore present as his offering a verse of the Rig-veda, or the 
Saman, or the Yajush, or a Gatha, or a Kumvya, in order that the 
course of his observances may not be interrupted.’’ 

Manu employs the following honorific expressions in reference to the 
Vedas (xii. 94 ff.): 

Pilri~deva-7namishyGnuf/i vedas chakshnli sandtanam | asalcyam ckapra- 
meyam cha veda-ids tram iti sthitih | Yd veda-vdhydh smritayo yds cha 
kdscha kudrishfayah | 26 sarvds td nishphaldh pretya tamo-mshthfih hi 
tdh smritah | Utpadyaitte chy manic clia ydny ato ’nydni Icdnichit | Tdny 
arvaJc-kalikatayd 27 nishphaldny anritdni cha | Chdturvarnyam trayo lokdi 
chatvdras cha Bramah prithak | Bhdtam bhavad bhavishyam cha sarvam 
vedat prasiddhyati | sabdah spariai cha riipam cha raso gandhai cha 
pancliariiah | vedad eva prasiddhyanti prandi-guna-karmatah | Bibhorlti 28 
sarva-bhutdni vcda-ids tram sandtanam | Tcwmad etat param mange yaj 
jantor asya sddhanam | Saindpatyam cha rdjyam cha danda-netritvam 
eva cha | sarva-lokudhipatyam cha veda-saslra-vid arhati | Yathd jdta- 
balo vahnir dahaty drdrdn api druman | tathd dahati veda-jnah karma - 
Jaffa dosham dtmanah | veda-idstrdrthatattva-jno yatra tatrdsrame vasan j 
ihaiva loke tishfhan sa brahmabhuydya Icalpate | 

“The Veda is the eternal eye of the fathers, of gods, and of men; 
it is beyond human power .and comprehension; this is a certain con¬ 
clusion. Whatever traditions are apart from the Veda, and all heretical 
views, are fruitless in the next world, for they are declared to be 
founded on darkness. All other [books] external to the Veda, which 
arise and pass away, are worthless and false from their recentness of 
date. The system of the four castes, the three worlds, the four states 
of life, all that has been, now is, or shall be, is made manifest by the 

26 Drishtdrtha-vTikyajii 11 chaitya-vandanat svargo bhavati 99 ity adlni yani cha asaU 
tarha-muldni dev at a - 'purvadi~nirakaranatmakani veda-viruddhani chdrvaka-daria - 
nani | “ That is, deductions from experience of the visible world; such doctrines as 
that ‘heaven is attained by obeisance to a chaitya,* and similar Charvaka tenets 
founded on false reasonings, contradicting the existence of the gods, an$ the efficacy 
of religious rites, and contrary to the Vedas.”—Knlluka. 

27 Idariintanatvat | “ From their modernness.”—Knlluka. 

28 “ Havir agnau huyatc | so’gnir ddityam upasarpati | tat suryo rasmibhir var- 
shati | Undmiam bhavati | athaiha bhutdndm utpatti-sthitU cheti havir jay ate' 1 iti 
brahmamm | “ ‘The oblation is cast into the fire; fire reaches the sun; the sun causes 
rain by his rays; thence food is produced; tlur the oblation becomes the cause of the 
generation and maintenance of creatures on this earth;' so says a Brahraana.”— 
KullUka. 
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Veda. The objects of touch and taste, sound, form, and odour, as the 
fifth, are made known by the Veda, together with their products, qua¬ 
lities, and the character of their action. The eternal Veda supports all 
beings : hence I regard it as the principal instrument of well-being to 
this creature, man. Command of armies, royal authority, the adminis¬ 
tration of criminal justice, and the sovereignty of all worlds, ho alone 
deserves who knows the Veda. As fire, when it has acquired force, 
burns up even green trees, so he who knows the Veda consumes the 
taint of his soul which has been contracted from works. lie who 
•comprehends the essential meaning of the Veda, in whatever order of 
life he may be, is prepared for absorption into Brahma, even while 
abiding in this lower world. 77 

The following are some further miscellaneous passages of the same 
tenor, scattered throughout the Institutes (Manu, ii. 10 iff.) : 

S'rutis tu vedo vijneyo dharma-Sastram tu vai smritih | te sarvartheshv 
amtmdmsye iabhyafii dharmo hi nirbabhau | 11. Yo y vamanyeta te mule 
hetu-sdslrcih'ayad dvijah | sa s&dhubhir vahishJcdryyo ndstiko veda-ninda- 
Jcah | . . . . 13. Dharmam jijndsamdndndm pramdmm paramam Srutih \ 

“ By smti is meant the Veda, and by smriti the institutes of law : 
the contents of these are not to be questioned by reason, since from 
them [a knowledge of] duty has shone forth. The Brahman who, 
relying on rationalistic treatises, 29 shall contemn theso two primary 
sources of knowledge, must be excommunicated by the virtuous as a 

sceptic and reviler of the Vedas.13. To those who are seeking a 

knowledge of duty, the sruti is the supreme authority. 77 

In the following passage, the necessity of a knowledge of Brahma is 
asserted, though the practice of ritual observances is also inculcated 
(vi. 82 IF.): 

Dhydnikam sarvam evaitad yad etad abhisabditam | na hy anadhydtma- 
vit kaschit kriyd-phalam upd&nute | adhiyajnam brahma japed adhidai- 
rikam eva cha | ddhyatmikam cha satatmh vedantabhihitaTh cha yat | I dam 
§aranam ajndndm idam eva mjdnatdm | idam anvichchhatdm svargam idam 
anantyam ichchhatdm | 

19 This, however, must be read in conjunction with the precept in xii. 106, which 
declares : dr sham dharmopades am cha veda-sdstrdvirodhind | yas tarlcendmisandhaitc 
sa dharmam veda ndparah | “ He, and he only is acquainted with duty, who investi¬ 
gates the injunctions of the rishis, and the precepts of the smriti, by reasonings which 
do not contradict the Veda. 0 
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“ All this which has been now declared is dependant on devout me¬ 
ditation : no one who is ignorant of the supreme Spirit can reap the 
fruit of ceremonial acts. Let a man repeat texts relating to sacrifice, 
texts relating to deities, texts relating to the supreme Spirit, and what¬ 
ever is declared in the concluding portions of the Veda (the TJpanisliads). 
This [Veda] is the refuge of the ignorant, as well as of the under¬ 
standing; it is the refuge of those who are seeking after paradise, as 
well as of those who are desiring infinity.” 

The following text breathes a moral spirit, by representing purity of 


life as essential to the reception of benefit from religious observances 
(ii. 97): 


- Vedas tyugas cha yajndi cha niyamat cha tapafksi cha \ na vipra- 
dushfa-bhdvasya siddhifh gachhanti karchtchit \ 

“The Vedas, almsgiving, sacrifices, observances, austerities, are in¬ 
effectual to a man of depraved disposition.” 

The doctrine which may be drawn from the following lines does not 
seem so favourable to morality (xi. 261 ff.): 

Uatvd lokdn aptmdihs trin asnann api yatastatah | JRigvedatn dhdrayan 
vipro nainah prdpnoti kinchana | Riksamhitdm tnr abhyasya yajushdm 
va samahitah | sdmnam vd sa-rahasydndm sarva-pdpaih pramuchyate | 
yathd mahd-liradam prupya kshiptam loshfam vinasyati \ tathd duscha- 
ritam sarvam vede trivriti majjati | 

“A Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he retained 
in his memory the Rig-veda. Repeating thrice with intent mind the 
Sanhita of the Rik, or the Yajvsh, or the Saman, with the Upanishads, 
he is freed from all his sins. Just as a clod thrown into a great lake is 
dissolved when it touches the water, so does all sin sink in the triple 
Veda.” 

Considering the sacrcdness ascribed in the preceding passages to all 
the Vedas, the characteristics assigned to three of them in the passage 
quoted above (p. 12) from the Markandeya Purana, as well as the 
epithet applied to the Sama-veda in the second of the following verses 
are certainly remarkable ; (M'anu, iv. 123 ff.) : 

Scima-dhvandv rig-yajushi nddhtyrta kaddehana | vedasyadhitya vd ’py 
antam dranyakam adhltya cha | Rigvedo deva-daivatyo yajurvedas tu 
mdnushah | Samavedah smritah pitryas tasmdt tasydsuchir dhvanih | 
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“ Let no one read the Rich or the Yajush while the Saman is sounding 
in his ears, or after he has read the conclusion of the Veda {i.e. the 
TJpanishads) or an Aranyaka. The llig-veda has the gods for its 
deities; the Yajur-veda has men for its objects; the Sama-veda has 
the pitris for its divinities, wherefore its sound is impure.” 

The scholiast Kulluka, however, will not allow that the sound of the 
Sama-veda can be really “impure.” “it has,” he says, “only a 
semblance of impurity ” ( tasmdt tasya aSuchir iva dhvanih | na tv am - 
cliir eva). In this remark he evinces the tendency, incident to so many 
systematic theologians, to ignore all those features of the sacred text on 
which they are commenting which are at variance with their theories 
regarding its absolute perfection. As it was the opinion of his age 
that the Veda was eternal and divine, it was, he considered, impossible 
that impurity or any species of defect could be predicated of any of its 
parts; and every expression, even of the highest authorities, which 
contradicted this opinion, had to be explained away. I am not in a 
position to state how this notion of impurity came to he attached to the 
Sama-veda. The passage perhaps proceeded from the adherents of 
some particular Vedic school adverse to the Sama-veda; but its sub¬ 
stance being fonnd recorded in some earlier work, it was deemed of 
sufficient authority to find a place in the miscellaneous collection ot 
precepts,—gathered no doubt from different quarters, and perhaps not 
always strictly consistent with each other, — which make up the 
Manava-dharma-4astra. 

Vishnu Parana .—The following passage from the Vishnu Purana, at 
the close, ascribes the same character $f impurity to the Sama-veda, 
though on different grounds, Vish. Pur. ii. 11, 5 : 

Yd tu hktih para Vishnor rig-yajuh-sdma-sanjnitd | saishd trayr 
tapaiy amho jagatas cha hinasti yat | saiva Vishnuh sthitah stkitydm 
jagatah palanodyatah | rig-yajiih-sama-bhuto 9 ntah savitur dvija tish - 
thati | mast mdsi ravir yo yas taira tatra hi sd para | traytmayi Vishnu - 
sahtir avasthdmyh karoti vai | Richas tapanti purvdhne madhyahne Hha 
yajiimshy atha | vrihadrathantarddini s dm any aknah kshaye ravau | 
angam eshd trayl Vishnor rig-yajuh-stima-sanjnitd | Yishnu-saktir avas - 
thdnam masaditye karoti sd | na kevalam ravau saktir vaishnavl sd tra - 
yimayi | Brahma Hha Purusho Rudras tray am etat traylmayam | sar- 
gadav rinmayo Brahma sthitau Vishnur yajurmayah | Rudrah sdmamayo 
9 ntdya tasmdt tasydsuchir dhvanih | 
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“The supreme energy of Vishnu, called the Rich, Yajush, and 
Saman—this triad burns up sin and all things injurious to the world. 
During the continuance of the world, this triad exists as Vishnu, who is 
occupied in the ' reservation of the universe, and who in the form of tho 
Itich, Yajush, • id Saman, abides within the sun. That supreme energy 
of Vishnu, consisting of the triple Veda, dwells in the particular form 
of the sun, which presides over each month. The Rich verses shine in 
the morning sun, the Yajush verses in the meridian beams, and the 
Vrihad-rathantara an<f other Sama verses in his declining rays. This 
triple Veda is the body of Vishnu, and this his energy abides in the 
monthly sun. But not only does this energy of Vishnu, formed of 
the triple Veda, reside in the sun: Brahma, Purusha (Vishnu), and 
Rudra also constitute a triad formed of the triple Veda. Acting in 
creation, Brahma is formed of the Rig-veda; presiding over the con¬ 
tinuance of the universe, Vishnu is composed of the Yajur-veda; and 
for the destruction of the worlds, Rudra is made up of the Sama-veda; 
hence the sound of this Veda is impure.” 

Vayu Pur ana. —Other passages also may be found in works which 
are far from being reputed as heretical, *in which the Vedas, or parti¬ 
cular parts of them, are not spoken of with the same degree of respect 
as they are by Manu. Thus the Vayu Purana gives precedence to the 
Puranas over the Vedas in the order of creation (i. 56 30 ): 

Prathamam sarva-Sdstrundm Purdnam Brahmand smritam | anantaram 
cha vaktrehhyo ved.ds tasya vinmritdh | 

“Pirst of all the Sk&tras, the Purana was uttered by Brahma. Sub¬ 
sequently the Vedas issued from his mouths.” 

Similarly the Padma Purana s$tys: 

Purdnam sarva-Gastrdnfim •prathamam Brahmand smritam | tri-varga - 
sddhanam puny am sata-lcofi-pravidaram | nirdagdheshu cha lokeshu vdji- 
rupena Kesavah | Brahnanas tu samddemd vedan ahritavdn asau | angdni 
chaturo vedan purdna-nydya-vistard[n ?] | mimdfhsd\jh}~] dharma-sdsiraih 
cha parigrihydtha sdmpratam | matsya-rupena cha punah kalpuduv uda *• 
kdntare | asesliam etat kathitam ityfidi j 31 

“ The Purana, which is an instrument for effecting the three objects 

30 Page 48 of Prof. Aufrecht’s Catalogue o^Sanskrit MSS. in tho Bodleian Library 
at Oxford. 

31 See the same Catalogue p. 12, col. i. 


28 


OPINIONS REGARDING THE ORIGIN, ETC., 


of life, -which is pure, and extends to the length of a hundred crores of 
verses, was the first of all the S'astras which Brahma uttered. When 
the worlds had been burnt up, Kesava (Krishna), in the form of a 
horse, and obeying Brahma’s command, rescued the Yedas. Having 
taken them with their appendages, the Puranas, the Nyaya, the Mi- 
rnansa, and the Institutes of Law, he now at the beginning of the 
Kalpa promulgated them all again in the form of a Fish from the midst 
of the waters.’’ 

In the Matsya Purana, iii. 2 ff., not only is priority of creation 
claimed for the Puranas, but also the qualities of eternity and identity 
with sound, which are generally predicated of the Yedas alone : 

Hup am dadhara 32 prathamam amardnam Pitdmahah j dvirbhutds tato 
vedah sang op tinga-pada-lcr amah | 3. Purdnam sarva-sdstrdndm pratha- 
mam Bralmand smritmi | nityam iabdamayam punyam sata-koti-pra- 
vistaram | 4. Anantaram cha vaktrebhyo vedds tasya vinissritdh | ml- 
mdihsd nyaya-vidya cha pramdndshtaka-samyutd | 5. Veddbhydsa-rata- 
sydsya prajd-kdmasya numasdh | rnanasd purva-srishtdh vai jdtdh ye 
tena mdnasdh | 

2. “Pitamaha (Brahma), first of all the immortals, took shape: then 
the Yedas with their Angas and Upangas (appendages and minor ap¬ 
pendages), and the various modes of their textual arrangement, were 
manifested. 3. The Purana, eternal, formed of sound, pure, extending 
to the length of a hundred crores of verses, was the first of the S'astras 
which Brahma uttered: and afterwards the Vedas, issued from his 
mouth; and also the Mlmansa and the Nyaya with its eightfold system 
of proofs. 5. From him (Brahma), who was devoted to the study of 
the Yedas, and desirous of offspring, sprang mind-born sons, so called 
because they were at first created by his mind/’ 

The Vayu Purana says further on in the same section from which I 
have already quoted: 83 

Yo vidyach chaturo vedan sangopanishado dvijaJi | na chet purdnam 
samvidyad naiva sa syad vichahshanah | Itihdsa-pnrdndlhyam vedan 
samupavrimhayet | vibhety alpa-£rutdd vedo mam ay am prahamshyati | 

32 This quotation is made from the Taylor MS. No. 1918 of the India Office 
Library. The Guikowar MS. No. 3032 of the same collection, reads here tapas cha - 
chdra y lt practised austerity,” instead of rupam dadhara, “ took shape,” and has 
besides a number of other various readings in these few lines. 

33 See p. 60 of Dr. Aufrecht’s Catalogue. 
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“He who knows the four Vedas, with their supplements and TJpani- 
shads is not really learned, unless he know also the Puranas. Let a 
man, therefore, complete the Vedas by adding the Itihasas and Puranas. 
The Veda is afraid of a man of little learning, lest he should treat it 
injuriously. ,, 

The first of these verses is repeated in the Mahabharata, Adiparvan* 
verse 645, with a variation*in the first half of the second line na chd~ 
Tckydnam idafii vidydt y “unless he know also this narrative (t.e. the 
Mahabharata). The second of the verses of the Vayu. Purana also is to 
bo found in the same book of the Mahabharata verse 260, and is fol¬ 
lowed by these lines: 

261. Karshnam vedam imam vidvdn srdvayitvd 1 nnam a&nute | .... 
264. JEhatas chaturo veddn Bharatam chaitad ehatah | purd Jcila suraik 
sarvaih sametya tulayd dhritam | chaturihyah sa-rahasyebhyo vedebhyo 
fiy adhikam yadd | tadd-pvabhriti loho 'snuu mahdbhdratam itchy ate | 

“ The man who knows this Veda relating to Krishna (the Mahabha¬ 
rata), and repeats it to others, obtains food. 264. All the col¬ 

lected gods formerly weighed in a balance the four Vedas which they 
placed in the one scale, and this Eharata which they put into the other. 
When the latter was found to exceed (in weight) the four Vedas with 
the TTpanishads, it was thenceforward called in this world the Maha¬ 
bharata.” 

Here there is a play upon the word Eharata, as in part identical with 
bhdra, “weight.” 

The following verses of the same Adiparvan and many others are 
also eulogistic of the great epi<j poem: 

2298. Id am hi vedaih sammitam pavitram api cKottamam | fravydndm 
uttamairi chedam purdnam rishi-samstutam | 

“ This (Mahabharata) is on an equality with the Veda, pure, most 
excellent, the best of all works that are to be recited, ancient, and 
praised by rishis.” 

2314. Vijneyah sa cha vedandm pdrago Bharatam pathan | 

The reader of the Bharata is to be regarded as having gone through 
the Vedas.” 

The benefits derivable from a perusal of the same poem are also set 
forth in the Svargarohanika-parvan, verses 200 ff. 

In the same way the Ramayana, i. 1, 94, speaks of itself, as “ this 
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pure and holy narrative, which is on an equality with the Vedas” 
(idam pavitrcm dlchydnam puny am vedaii cha mmmitam). 

And in the Bhagavata Purana, ii. 8, 28, it is said : Praha, bhdgavatam 
ndma purdnam brahma-sammitam | Brahmane Bhagavat-prolctam Brahma - 
kalpe updgate | 

“ (Brahmarata) declared the Purana called the Bhagavata, which 
stands on an equality with the Veda (brahma), and was declared by 
Bhagavat to Brahma when the Brahma-kalpa had arrived.” 

Brahma-vaivartta Purana .—The Brahma-vaiv&rtta Purana asserts in 
a most audacious manner its own superiority to the Veda (i. 48 ff.) : 

Bhavagan yat tvayd prishtarh jndtam sarvam abhipsitam | sdra-bhutam 
purdneshu Brahma-vaivarttam uttamani | Purdnopapurdnd7idiri vedanam 
bhrama-bhanjanam | 

“ That about which, venerable sage, you have inquired, and which 
you desire, is all known to me, the essence of the Puranas, the pre¬ 
eminent Brahma-vaivartta, which refutes the errors of the Puranas and 
TJpapuranas, and of the Vedas.” (Professor Aufrecht’s Cat. p. 21.) 

In the following passage also, from the commencement of the Mun- 
daka TJpanishad, the Vedic hymns (though a divine origin would no 
doubt be allowed to them 34 ) are at all events depreciated, by being 
classed among other works as part of the inferior science, in contrast to 
the Brahraa-vidya or knowledge of Brahma, the highest of all know¬ 
ledge, which is expressly ascribed to Brahma as its author: 

1 . Brahma devundm prat ham ah sambabhuva visva&ya Tcarttd bhuvanasya 
goptd | sa brahma-vidyam sarva-vidya-pratishtham A tharvdya jyeshfha - 
putrdya prdlia | 2 . Atliarvane yam pmvadeta Brahma Atharvd turn 
purovaohdngire brahma-vidyam | sa Bharadvajaya Satyavdhdya prdha 
Bhdradvajo : ngirase pardvardm | 3 . S’aunaho ha vai Mahdsdlo J ?igirasam 

34 In fact the following verses (4 and 6) occur in the second chapter of the same 
Mund. Up. : Agnir murddha chakshushi chandra-suryyau^disah srotre vag vivritas 
cha veddh | vdyuh prano hridayam visvam asya padhhydm prithivi hy esha sarva - 
bhutdntardtmd | .... 6. Tasmad richah sdma yajwTishi dlJcsha yajnds cha sarve 
kratavo dakshinds cha | samvatsaraih chayajamanas cha lokdhsomo yatra pavate yatra 
suryah | “ Agni is his [Brahma’s] head, the sun and moon are his eyes, the four 
points of the compass are his ears, the uttered Vedas are his voice, the wind is his breath, 
the universe is his heart, the earth issued from his feet: ho is the inner soul of all 

creatures. G. From him came the Rich verses, the Stlman verses, the Vajush 

verses, initiatory rites, all oblations, sacrifices, and gifts, the year, the sacrificer, and 
the worlds where the moon and sun purify 




vidhivad upapannah prapaohchha | kasmin nu lhagavo vijndte sarvam idam 
vijndtam bhavatiti | 4. Tasmai sa hovdcha | dve vidye veditavye iti ha sma 
yad brahma-vido vadanti para ohaivdpard cha | 5. Tatrdpard “ rigvedo 
yajurvedah samavedo Hharvavedah iilcshd kalpo vydkaranam niruktam 
chhando jyotisJiam ” iti | atha para yayd tad aksharam adhigamyaU | 
“Brahma was produced the first among the gods, maker of the 
universe, preserver of the’world. He revealed to his eldest son 
Atharva, the science of Brahma, the basis of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahma had unfolded to 
him; and Angis, in turn, explained it to Satyavaha, descendant of 
Bharadvaja, who delivered this traditional lore, in succession, to 
Angiras. 3. Mahasala S'aunaka, approaching Angiras with the proper 
formalities, inquired, ‘What is that, o venerable sage, through the 
knowledge of which all this [universe] becomes known ? ’ 4. [Angiras] 
answered, ‘ Two sciences are to be known—this is what the sages versed 
in sacred knowledge declare—the superior and the inferior, o. The 
inferior [consists of] the Eig-veda, the Yajur-veda, the Sama-veda, the 
Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and 
astronomy. The superior science is that by which the imperishable is 
apprehended. 35 

I adduce some further passages which depreciate the ceremonial, or 
exoteric parts of the Vedas, in comparison with the esoteric knowledge 
of Brahma. 

My attention was drawn to the following passage of the Bhagavad 
Gita* ii. 42 if., by its quotation in the Eev. Professor K. M. Banerjea’s 
Dialogues on Hindu Philosophy : 

Yam imampushpitdm vdchampravadanty avipakhitah | veda-vada-ratah 
pdrtha ndnyad astiti vudinah | kdmdtmdnah svarga-pardh janma-karma - 
phala-pradum | leriyd-viie&ha- bahuldm bhogaikarya-gatim, prati | bhogais- 
varya-prasaktdndm tayd ’pahrtia - chetasdm | vyavasaydtmikd buddhih 
mnddhau na vidhiyate | traigunya-vishaytih vedah nistraigunyo bhavar- 

35 Compare the Mahabliurata, Adip. verse 258, which speaks of the Aranyakas as 
superior to (the other parts of) the Vedas, and amrita as the best of medicines (aran- 
yalcam cha vedMyas chaushadhibhyo 'mritam yathd). Similarly the S'atapatha Brah- 
mana, x, 3, 5, 12 (quoted in Miiller’s Anc. Sansk. Lit. p. 315, note), speaks of the 
Upanishads as being the essence of the Yajush: Tasya vai etasya yajusho rasah eva 
upanishat | 
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juna | . . . . ydvdn arthah udapane sarvatah samplutodalce | tdvdn sar- 
veshu vedeshu brdhmanasya vijdnatah | 

“ A flowery doctrine, promising the reward of works performed in 
this embodied state, prescribing numerous ceremonies, with a view to 
future gratification and glory, is preached by unlearned men, devoted 
to the injunctions of the Veda, assertors of its exclusive importance, 
lovers of enjoyment, and seekers after paradise. The restless minds 
of the men who, through this flowery doctrine, have become bereft of 
wisdom, and are ardent in the pursuit of future gratification and glory, 
are not applied to contemplation. The Vedas have for their objects the 
three qualities (sattva, rajas , tamas, or ‘ goodness/ ‘ passion/ and ‘dark¬ 
ness’) ; but be thou, Arjuna, free from these three qualities .... As 
great as is the use of a well which is surrounded on every side by over¬ 
flowing waters, so great [and no greater] is the use of the Vedas to a 
Brahman endowed with true knowledge.” 

Chhandogya Upanishad, vii. 1, 1, p. 473 (Colebrooke’s Essays, i. 12): 

“ Adhihi bliagavah ” iti ha upasasada Sanatkumdram Ndradah | tarn 
ha uvdcha u yad vettha tena md upaslda tatas te urddhvam vakshydmi ” 
iti | 2. Saha ikdcha “ rigvedam bhagavo 'dhyemi yajurvedarh sdmavedam 
dtharvamm chaturtham itihdsa -purdriam panchamam vedanam vedam 
pitryam rdsirn daivaih nidhim vdkovukyam ekdyanam deva-vidydm brah- 
ma-vidyam bhuta-vidydfii kshatra-vidydih nakshatra-vidyam sarpa-deva- 
jana-vidyam etad bhagavo ’dhyemi | 3. So ’ham bhagavo mantra-vid evdsmi 
na dtma-vit | Srutarh hy eva me bhagavaddrisebhyas 1 tarati so/cam atma-vid ’ 
iti so ’ham bliag avah sochdmi tarn md bhagavun Sokasya par am tdrayatv ” 
iti | tarn ha uvdcha “ yad vai Jcincha efad adkyagishfhdh ndma evaitat | 
4. Ndma vai rigvedo yajurvedah samavedah dtharvanas chaturthah itihdsa - 
purunah panchamo vedanam vedah pitryo rdsir daivo nidhir vukovdkyam 
ekuyanam deva-vidyu brahma-vidya bhuta-vulyd kshatra-vidya na kshatra- 
vidya sarpa-deva-jana-vidya ndma evaitad ndma updsva ” iti | 5. “ Sa yo 
ndma brahma ity updste ydvad ndmno gatam tatra asya yathd kdmachdro 
bhavati yo ndma brahma ity updste ” | “ asti bhagavo ndmno bhuyah ” 
iti | “ ndmno vdva bhuyo ’sti ” iti | “ tan me bhagavdn bravitv ” iti | 

1. “ Narada approached Sanatkumara, saying, ‘Instruct me, venerable 
sage.’ He received for answer, ‘ Approach me with [ i.e . tell me] that 
which thou knowest; and I will declare to thee whatever more is to 
bo learnt.’ 2. Narada replied, ‘I am instructed, venerable sage, in the 



Big-veda, the Yajur-veda, the Sama-veda, the Atharvana, [which is] 
the fourth, the Itihasas and Puranas, [which are] tho fifth Yeda of the 
Vedas, the rites of the pitris, arithmetic, the knowledge of portents, and 
of great periods, the art of reasoning, 86 ethics, the science of the gods, the 
knowledge of Scripture, demonology, the science of war, the knowledge 
of the stars, the sciences of serpents and deities; this is what I have 
studidfi. 3. I, venerable man, know only the hymns (mantras) ; while 
I am ignorant of soul. Put I have heard from reverend sages like 
thyself that ‘ the man who is acquainted with soul overpasses grief.’ 
Now I, venerable man, am afflicted; but do thou transport me over my 
grief.’ Sanatkumara answered, ‘ That which thou hast studied is 
nothing but name. 4. The Big-veda is name; and so are the Yajur-veda, 
the Sama-veda, the Atharvana, which is the fourth, and the Itihasas 
and Puranas, the filth Veda of the Vedas, etc. [all the other branches 
of knowledge are here enumerated just as above], —all these are but 
name : worship name. 5. He who worships name (with the persuasion 
that it is) Brahma, ranges as it were at will over all which that name 
comprehends;— such is the prerogative of him who worships .name 
(with the persuasion that it is) Brahma.’ ‘ Is there anything, venerable 
man,’ asked Narada, 1 which is more than name ? ’ i There is,’ he replied, 

4 something which is more than name.*’ * Tell it to me,’ rejoined Narada.” 

(Sankara interprets the words panchamam vetiandm vedam differently 
from what I have done. He separates the words vedanam vedam from 
panchamam and makes them to mean 4 ‘the means of knowing the 
Vedas,” i.e. grammar. See, however, the Bhag. Pur. i. 4, 20, below, 
p. 42, and iii. 12, 39, to be quoted further on. 

Satapatha Brahmana, xiv. 7, 1, 22 (= Brihadaranyaka TJpanishad, 
iv. 3, 22, p. 792 ff., p. 228-9 of Dr. Boer’s English): Atra pita apita 
bhavati mdtd amdtd lokdh alohdh devdh adevuh veddh aveddh yajndh aya- 
jndk | atra stem ’steno bhavati bhruna-hd abhruna-liu paulkaso 'paulkasai 
chanddlo ) chanddlah sramano J sramanas tdpaso ’ tdpaso nanvdgatam pun - 
yena ananvdgatam pdpena 37 tirno hi tadd sarvdn iokdn hridayasya bhavati | 

38 Vakovakyam — tarka-sastram — Sayana. The word ia elsewhere explained as 
meaning c1 dialogues ” ( uhti-pratyukti-rupam praharanam — Comm, on S'. P. Br. xi. 
5, 6, 8). The sense of some of the terms in this list of sciences is obscure ; hut 
exactness is not of any great importance to the general drift of the passage. 

37 I give here the reading of the Br. Ar. Up. The S'. P. Br. in Professor Weber’s 

3 


4 OPINIONS REGARDING THE ORIGIN, ETC., 

a In that l condition of profound slumber, sushupti^ a father is no 
father, a mother is no mother, the worlds are no worlds, the gods are 
no gods, and the Vedas are no Vedas, sacrifices are no sacrifices. In 
that condition a thief is no thief, a murderer of embryos is no murderer 
of embryos, a Paulkasa no Paulkasa, a Chandala no Chandala, a S'ra- 
mana no Sramana, a devotee no devotee; the saint has then no relation, 
either of advantage or disadvantage, to inerit or to sin; for bt then 
crosses over all griefs of the heart.” 

(I quote from the commentary on the Br. Arc Up. S'ankara’s. explan¬ 
ation of the unusual words nanvdgata and ananvcigata: Nanvdgatam na 
anvdgatam ananvdgatam asambaddham ity etat punyena &dstra-vihitena 
karmana tathd pdpena rihitakariina-praiishiddhii- kriyd - laksh-unena | 
u Nanv&gata—na (not) anvtigata , and ananvtigata—asambaddha, uncon¬ 
nected. This condition is unconnected either with merit, i.e . action 
enjoined t>y the £astra, or with sin, i.e. action defined as the neglect 
of what is enjoined, or the doing of what is forbidden.” 

To the same effect the great sage Narada is made to speak in the 
Bhagavata Purana, iv. 29, 42 ff. : 

JPrajdpati-pati h sakshdd bhagavdn Ginso Mianuli | Dakshti day a h pva- 
jddhyakshuh ndishthikdh Sanakadciyah | Marichir A.try~anyirasau Pulas- 
tyah Pulahah Kratuh \ Bhrigur Vaiishthah ity ete mad-antuh brahma - 
vadinah | adyapi vdclmpataijas tapo-vidyd-samadhibhih | pasyanto ’py 
na pasyanti pa&yantam Paramesvaram | sabda-brahmani dushpare cha - 
rantah uruvisture i man trailing air vyavachchhinncim bhajanto ua viduh 
param | yada yasydnugrihndti bhagavdn dtma-bhdvitah | sajahati matini 
loke rede cha parinishthitdm | tasmdt karmasu varhishmann ajndndd 
artha-kdsishu | md } rtha-drish(im krithdh srotra-spariishv asprishta-vas - 
tushu | sva-lokam na vidus te vai yatra devo Janardanafy | dhur dhumra- 
dhiyo vedam sa-Jcarmakam a-tad-vidah | astirya darbhaih prdg-agraih 
kdi tsnyena kshtti-mandalam | stabdho vrihad-vadhad muni karma ndvaishi 
yat param | tat karma Hari-tosham gat sd vidyd tan-matir yayd | 

“Brahma himself, the divine Girina (S'iva), Manu, Daksha and the 
other 1 rajapatis, Sanaka and other devotees, Marichi, Atri, Angiras, 
Pulastya, Pulaha, Kratu, Bhrigu, Vasishfha—all these expounders of 
sacred knowledge, and masters of speech, including myself (Narada) as 

text gives unanvcigatah pxmyena, ananvagatah pdpena . And yet the commentary 
alludes to the word anamdgata being in the neuter. 



OF TIIE VEDAS, HELD BY INDIAN AUTHORS. 


m 


the last, though seeing, are yet, to this day, unable, by austerity, by 
science, by contemplation, to see Parame^vara (the supreme God), w]io 
sees all things. 'Wandering in the vast field of the verbal brahma (the 
Veda), which is difficult to traverse, men do not recognise the Supreme, 
while they worship him as he is circumscribed by the attributes speci¬ 
fied in the hymns (mantras). When the Divine Being regards any 
man with favour, that man, sunk in the contemplation of soul, aban¬ 
dons all thoughts which are set upon the world and the Veda. Cease, 
therefore, Yarhishmat, through ignorance, to look upon works which 
merely seem to promote the chief good, as if they truly effected that 
object, (works) which only touch the ear, but do not touch the reality. 
The misty-minded men, who, ignorant of the Veda, declare that works 
are its object, do not know [hisj own world, where the divine Janar- 
dana abides. Thou who, obstinate man that thou art, strewest the 
whole earth with sacrificial grass, with its ends turned to the east, and 
art proud of thy numerous immolations,—thou knowest not what is the 
highest work of all. That by which Hari (Vishnu) is pleased, is work. 
that by which the thoughts are fixed on him, is science.” 

I copy the comment on a part of this passage, viz. on verses 45 and 46 ; 

S'abda-brahmani rede urur vis taro yasya a/rthato 9 pi pdra-sunye tasmin 
varttamdndh mantrdndm ling air vajra - has ta tvadi -guna * yulcta-vividha- 
devata-bhidhdna-sdmaHhyaih parichchhinnam eva Indradi-rupam tat-tat- 
harmdgrahena bhajantah par am Paramesvaram na viduh | Tarhy any ah 
ho ndma | karmady-dgrakam hitvd paramesvaram eva bhajed ity ata aha 
u yadd yam anugrihndti n | anugrahe hetuh | dtmani bhdvitah san sa tadd 
lolce loka-vyavahure vedc cha harn^a-marge parinish\hitdm matim tyajati | 

tl Men, conversant with the verbal brahma, the Veda, of which the 
extent is vast, and which, in fact, is boundless, worshipping Para¬ 
mos vara [the supreme God] under the form of Indra, etc., circum¬ 
scribed by the marks specified in the hymns, i,e. limited to various 
particular energies denominated deities, who are characterised by such 
attributes as ‘ wielder of the thunderbolt/ etc.; worshipping Him, 
I say, thus, with an addiction to particular rites, men do not know the 
supreme God. What other [god], then, [is there] ? He therefore, in 
the words, 1 When he regards any one with favour/ etc., says, let a 
man, abandoning all addiction to works, etc., worship the supreme God 
alone. The reason for this favour [is supplied in the following words] : 
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c Sunk in the contemplation of soul, he then relinquishes his regard 
directed to the business of the world and to the Yeda, i.e» to the method 
of works.’ ” 

The following passage from the Katha Upanishad (ii. 23) is of a some¬ 
what similar tendency (p. 107 of Roer’s ed. and p. 106 of Eng. trans.) i 

Nciyam dtmd pravackanena labhyo na medhaya na bahund irutena | 
yam evaisha vrinute Una lathy as tasyaisha dtmd vrimte tanum svdm | 

u This Soul is not to be attained by instruction, nor by understanding, 
nor by much scripture. He is attainable by himVhom he chooses. The 
Soul chooses that man’s body as his own abode.” 

The scholiast interprets thus the first part of this text: 

Yadyapi durvijneyo ’yam dtmd tathdpy updyena suvijneyah eva ity 
dha ndyam dtmd pravackanena aneha-veda-sviharancna lobbyo jneyo napi 
medhayd granthdrtha - dhdrand-saktyd na bahund srutena hevalena | hena 
tarhi labhyah ity uchyate | 

u Although this soul is difficult to know, still it may easily be known 
by the use of proper means. This is what [the author] proceeds to say. 
This soul is not to be attained, known, by instruction, by the acknow¬ 
ledgement of many Vedas; nor by understanding, by thejpower of re¬ 
collecting the contents of books; nor by much scripture alone. By 
what, then, is it to be attained ? This he declares.” 

It is not necessary to follow the scholiast into the Yedantic explana¬ 
tion of the rest of the passage. 38 

The preceding passages, emanating from two different classes of 
writers, both distinguished by the spirituality of their aspirations, 
manifest a depreciation, more or less, distinct and emphatic, of the 
polytheism of the Yedic hymns, as obstructive rather than promotive, 
of divine knowledge, and express disregard, if not contempt, of the 
ceremonies founded on that polytheism, and performed with a view to 
the enjoyments of paradise. 

Sect. V. — Division of the Vedas , according to the Vishnu , Vdgu y and 
Bhagavata Purdms , and the Mahdbh'arata . 

Some of the Puranas, as we have seen above, represent the four 
Yedas as having issued from Brahma’s different mouths. If they had 
38 See Prof. Muller’s Anc. Sansk. Lit. 1st ed. p. 320, and p. 109. 
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each a separate origin of this kind, it would seem that they must have 
had from the time of their production a distinct existence also. And 
yet it is elsewhere said that there was originally but one Veda, which 
was subsequently divided into four portions. 

Thus the Vishnu Parana gives the following account of the division 
of the Veda, described as having been originally but one, into four 
parts, iii. 2, 18 : 

Krite yuge pararh jnttnam Kapilddi-svarupa-dhrik | dadciti sarva-bhu- 
tandm sarva-bhuta-hit# ratah | chakravartti-svarupena tretaydm api m 
prabhuh | Mshfunam niyraliam kurvan paripdti jagattrayam | Vedam 
ekam cluttur-bhedam fcritvd sdkhd-6atair vibhuh | karoti bahulam bhuyo 
Vedavyasa-svarupa-dhrik | veddms tu dvapare vyasya, etc . 

u In the Krita age, Vishnu, devoted to the welfare of all creatures, 
assumes the form of Kapila and others to confer upon them the highest 
knowledge. In the Treta age the Supreme Lord, in the form of a uni¬ 
versal potentate, represses the violence of the wicked, and protects the 
three worlds. Assuming the form of Vedavyasa, the all-pervading Being 
repeatedly divides the single Veda into four parts, and multiplies it by 
distributing it into hundreds of sakhas. Having thus divided the 
Vedas in the Dvapara age,” etc. 39 

This is repeated more at length in the following section (Vish. Pur. 
iii. 3, 4 ff.): 

Yeda-drumasya Maitreya &dkhd-bhedaih sahasrakak | na sakyo vistaro 
vaktum sankshepena Srinushva tarn | Dvapare dvapare Vishnur Yytisa- 
rupi mahamune | Vedam ekam sa bahudhd kurute jagato Utah | viryam 
tejo balarn chdlpam manushydtidm aveJcshya vai | hitdya sarva-bliutandm 
veda-bhedan karoti sah | yayd sa kurute tanvd vedam ekam prithak pra- 
bhuh | Vedavydsabhidhand tu sd murttir MadhuvidvisJiah | . . . . Ashtd- 
vimsati-kritvo vai veddh vyasidh maharshibhih | Yaicasvate ’ntare tasmin 


“ It is not possible, Maitreya, to describe in detail the tree of the 
Vedas with its thousand branches (Sdkhds ); but listen to a summary. 
A friend to the world, Vishnu, in the form of Vyasa, divides the single 
Veda into many parts. He does so for the good of all creatures, because 
he perceives the vigour, energy, and strength of men to have become 

as Compare on this subject portions of the passage of the Maliabharata quoted in 
the First Volume of this work, pp. 144-146. 



decreased, "^edavyasa, iu whose person he performs this division, is an 

impersonation of the enemy of Madhu (Yishnu).Eight-and- 

twenty times in the Dvapara ages of this Vaivasvata Manvaatara 40 
have the Vocias been divided by great sages.” These sages are then 
enumerated, and Krishna Dvaipayana 41 is the twenty-eighth. 

The subject is resumed at the beginning of the next section (Vish. 
Pur, iii. 4, Iff.): 

Adyo vedas chatushpadak sata-sdhasra-sammitah | Tato dasa-gimah 
kritsno yqjno 'yarn sarm-Jcamadhuk | Tato Hr a miit-suto Vydiso Hhtdvim- 
satitame Hit are | vedam ekam chatushpddani chaturdha vyabhajat prabhuh | 
yathd tu tenavai vyastdh Vedavydsena dhlmata | Vedas tatha samasiais 
fair vyastdh Vydsais tathd mayd | tad anenaiva vedanam sakhubhedan 
dvijottama | chaturyuyeshu raekitdn samasteshv avadharaya | JYrislma- 
dvaipayanam Vydsam viddhi Ndrdyanam prabhum | ko ’nyo hi bhuvi 
Maitreya Mahabhdrata-krid bhavet | Tena vyastdh yathd Veddh mat-pu- 
trena mahdtmand | Dvdpare hy atra Maitreya tad me srinu yathdrthatah | 
Brahrnand chodito Pydso veddn vyastum prachalcrame | Atha iishydn sa 
jagrdha chaturo veda-para-gun | Bigveda-sravakam jPailam jagrdha sa 
mahdmunih | Vaiiampdyana-ndmamm Yajurvedasya chdgrahit | Jaimi- 
mm Sama-vcdasya tathaivatha/i'vaveda-vit | Sumantus tasya iishyo r bhud 
Vedavydsasya dhlmatah | Romaharshana-ndmanam maJiabuddhim mahd~ 
munim | Sutam jagrdha iishyam sa itihasa-purdnayoh | 

i{ r t'he original Veda, consisting of four quarters, contained a hundred 
thousand verses. From it arose the entire system of sacrifice, tenfold 
(compared with the present) and yielding ail the objects of desire. Sub¬ 
sequently, in the twenty-eighth manvantara my son, [Para^ara is the 
speaker] the mighty Vyasa, divided into four parts the Veda which 
was one, with four quarters. In the same way as the Vedas were divided 

40 For an account of the Manvantaras, see the First Part of this work, pp. 39,43 if. 

41 Lassen (Ind. Ant. 2nd ed. i. 777, note) remarks: “ Vyasa signifies arrangement, and 
this signification had still retained its place in the recollection of the ancient recorders of 
the legend, who have formed from his name an irregular perfect, viz. vivydsa 
Lassen refers to two passages of the Mahubharata in which the name is explained, 
viz. (i. 2417), Vtvyasa veddn yasrndt sa tasmad Vyasah'iti smritah j “He is called 
Vyasa because he divided the Veda.” And (i. 4236) To vyasya vedams chaturas 
tapasa bhagavdn rtshih | loke vyasatvam dpede kdrshnyat krishiiatvam eva j “The 
divine sage (Krishna Dvaipayana Vyasa) who, through fervid devotion, divided the 
four Vedas, and so obtained in the world the title of Vyasa, and from his blackness, 
the name of Krishna.” 




by the wise Yyasa, so had they been divided by all the [preceding] Vy- 
asas, including myself. And know that the 4akka divisions [formed] by 
him [were the same as those] formed in all the periods of four yugas. 
Learn, too, that Krishna Dvaipayana Yyasa was the lord Narayana; for 
who else on earth could have composed the Mahabharata ? Hear now 
correctly how the Vedas were divided by him, my great son, in this Dva- 
para age. When, commanded by Brahma, Yyasa undertook to divide the 
Yedas, he took four disciples who had read through those books. The 
great muni took Pail# as teacher of the Eich, Yai4ampayaaa of the 
Yajusli, and Jaimini of the Saman, while Sumantu, skilled in the 
Atharva-veda, was also his disciple. He took, too, as his pupil for the 
ltihasas and Puranas the great and intelligent muni, Suta, called 
Komaharshana. 

Vayu Fur dm, —In the same way, and partly in the Bame words, the 
Yayu Purana (section lx.) represents the Yedas to have been divided in 
the Dvapara age. It first describes how this was done by Manu in the 
Svayambhuva, or first manvantara, and then recounts how Yyasa per¬ 
formed the same task in the existing seventh, or Vaivasvata manvan¬ 
tara; and, no doubt, also in the Dvapara age, though this is not 
expressly stated in regard to Yyasa. 

The following is an extract from this passage' (as given in Dr. 
Aufrecht’s Catalogue of the Bodleian Sanskrit MSS. p. 54): 

Dvdpare tu purdvritte Manoh svdyambhuve 9 ntare | Brahma Manum 
uviichedam vedafh vyasya mahdmate | Parivpittam yugaih tCita svalpa - 
virydh dvijdiayah [ samvrittdh yuga-doshena sarvaih chaiva yathdkramam | 
bhrashta-mdnam yuga-va&ad alpa-sishtarn hi dri&jate | Dasa-sdhasra-bhd- 
gena hy ava&ishtam kritad idam | viryam tejo lalam chalpam sarram 
chaiva pranasyati j vede veddh hi karyydh syur mu bhud veda-vinti&anam J 
vede nCisam gnuprdptc yajno ndsam gamishyati | yajne nashfe deva-nd&as 

« Mahidhara on the Vajasaneyi Sanhita (Weber’s ed. p. 1) says, in regard to the 
division of the Yedas: Tatrddau Brahma-paramparayd praptam Vedam Vedavydso 
manda-maitn mannshydn vichintya taUhripayd chaturdhd vyasya Rig-yajuhsamd- 
tharvdkhyami chaturo vedan Paila- Vaisampdyana~Jaimini-Sumantubhyah icramdd 
upadidesa te cha sva-sishebhyah | Evam paramparayd sahasra-sakho Vedo jdtah | 
u Vedavyasa, haring regard to men of dull understanding, in kindness to them, divided 
into four parts the Veda which had been originally handed down by tradition from 
Brahma, and taught the four Yedas, called Rich, Yajush, Saman, and Atharvan, in 
order, to Paila, Yaisampayana, Jaimini, and Sumantu; and they again to their disciples. 
In this way, by tradition, the Veda of a thousand sakhas was produced/’ 
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tat ah sarvam pranasyati | Adyo vedas chatush-pado iata-stihasra-sammz- 
tah | Punar dasa-gunah hr it mo yajno vai sarva-ktima-dhuk | JEvam uktas 
tathety uktvti Jfanur loka-hiie ratah | vedam ekam chatush-padam ehatur - 
dha vyalhajat prabhuh | Brahmano vachamt tdtalokdndm hita-kdmyayd | 
tad aham varttamdnena ymhmaham veda-kalpanam I manvantarena va¬ 
lidity ami vyatitdndm prakalpanam | pratyakshma paroksham vai tad nibo- 
dhata sattamdh | Admin yuge krito Vydsah Pdrdsaryah paraniapah | 
“ Dvaipdyanah ” iti khydto Vnlinor amsah prakvrttitah | Brahmand chodi- 
tah so \min vedam vyastum prachakrame | Atha iisliyd'd sa jagralia cha- 
turo veda-kdrandt | Jaiminim cha Sumantuih clia Vaisampdyanam eva 
cha | Pailam teshdm ehatur tham tu panchamam Zomaharshanam | 

“In the former Dvapara of the Svayambhuva manvantara, Brahma 
said to Manu, divide the Yeda, o sago. The age is changed; through 
its baneful iufluence the Brahmans have become feeble, and from the same 
cause the measure of everything has gradually declined, so that little is 
seen remaining. A part (of the Yeda) consisting of only these ten thousand 
(verses) is now left to us from the Krita age; vigour, fire, and energy 
are diminished; and everything is on the road to destruction. A plurality 
of Yedas must be made out of the one Yeda, lest the Yeda be destroyed. 
The destruction of the Veda would involve the destruction of sacrifice; 
that again would occasion the annihilation of the gods, and then every¬ 
thing would go to ruin. The primeval Yeda consisted of four quarters 
and extended to one hundred thousand verses, while sacrifice was ten¬ 
fold, and yielded every object of desire.’ Being thus addressed, Manu, 
the lord, devoted to the good of the world, replied, 4 Be it so/ and in 
conformity with the command of Brahma, divided the one Yeda, which 
consisted of four quarters, into four parts. 43 I shall, therefore, narrate 
to you the division of the Yeda in the existing manvantara; from which 
visible division you, virtuous sages, can understand those invisible 
arrangements of the same kind which were made in past manvantaraa. 
In this Yuga, the victorious son of Parasara, who*is called Dvaipayana, 
and is celebrated as a portion of Vishnu, has been made the Vyasa. In 
this Yuga, he, being commanded by Brahma, began to divide the Yedas. 
For this purpose he took four pupils, Jaimini, Sumantu, Vaisampayana, 

The Mahabharata, Santip. verse 13,678, says the Yedas were divided in the 
Sviiyambhuva manvantara by Apantaratamas, son of Sarasvatl (Tern bhinnds tad a 
vedd tnanoh svdyambhuvo 'ntare ). 




and Faila, and, as a fifth, Lomaharshruia v [for the Puranas and Iti- 
hasas, etc.] 

Bhdgavata Pur ana,—It is in its third hook, “where the different man- 
vantaras are described, that the Yishnu Purana gives an account of the 
division of the Yedas. In the book of the Bhagavata Purana where 
the manvantaras are enumerated, there is no corresponding allusion to 
the division of the Yedas; but a passage to the same effect occurs in 
the fourth section of the first book, verses 14 ft*.: 

Dvdpare samanuprdpte trithja-yuga-paryaye | jatah Parasardd yogi 
Vdsavydth kalayd Ear eh j 15. Sa kadachit Sarasvatydhupasprisya jalam 
suchi j viviktah ekah dsinah ndite ravi-mandale | 16. Paravara-jnah sa 
rishih hdlenavyakta-ramhasd | yuga-dharma-vyatikaram praptam Ihuvi 
yuge yuge | 17. Bhiutikdndm cha hhdvdndm Sakli-hrasam cha tat-hri - 
tarn | asraddhadhundn mssatvdn durmedhan hrasitdyushah | 18. Bur- 
Ihagdihs janCin vikshya munir divyena chakshushd | sarva-varnd&ramdndm 
yad dadhyau hitam amogha-drik | 19. Chdturhotram karma kiddham pra- 
jdndm vikshya vaidikam | vyadadhdd yCigna*santatyai vedam ekadi chatur- 
vidharn \ 20. Rig~yajuhsdmdtharvdkhydh vedas cliatvdra uddhritdh | 
itihdsa-purdnam cha panchamo veda uchyate | 21. Tattrtirg-vcdct-dharah • 
Pailah sdmago Jaiminih kavih | Yai&ampayana evaiko nuhndto yajushdm 
uta | 22. Atharvangirasum dslt Smantur daruno munih | itihdsa-pardna- 
nam pita me Romaharshanah | 23. Te etc rishayo vedam svaih svarh vyasyann 
anekadhd | Sishyaih praiishyais tach-chhishyair vedas te idkhino y bhavan | 
24. Te eva veddh durmedhair dharyante purushair yathd ( exam chakdra 
lhagavdn Vydsah kripana - vatsalah | 25. Stri-&udra- dvijahandhundm 
trayi ha sruti-gochard \ karma-kreyasi mudhdndm kreyah eva hliaved iha | 
iti Bhdratam dkhydnam kripayd munind kritam | 

14. “When the Dvapara age had arrived, during the revolution of 
that third yuga, the Yogin (Vyasa) was born, a portion of Ilari, as the 
son of ParaSara and Yasavya. 15. As on one occasion he was sitting 
solitary at sunrise, after touching the pure waters of the Sarasvati, (16) 
this rishi, who knew the past and the future, perceiving, with the eye 
of divine intelligence, that disorder had in each yuga been introduced 
into the duties proper to each, through the action of time, whose march 
is imperceptible, (17) that the strength of beings formed of the elements 
had in consequence declined, that men were destitute of faith, vigour, 
and intelligence, that their lives were shortened, (18) and that they 
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were miserable,—reflected with unerring insight on the means of bene* 
litting the several castes and orders. 19. Discerning that the pureYedic 
ceremonies ought to be performed for men by the agency of four classes 
of priests, he divided the one Yeda into four parts, with a view to the 
performance of sacrifice. 20. Four Yedas, called the Rich, iajush, 
Saman, and Atharvan, were drawn forth from it; while the Itihasas 
and Puranas are called the fifth Veda. 21. Of these the Rich was held 
by Paila, the sage Jaimini chanted the Saman, Vaisampayana alone 
was versed in the Yajush, (22) the dreadful muni Sumantu in the 
verses of Atharvan and Angiras, and my father Romaharshana in the 
Itihasas and Puranas. 23. Each of these rishis arranged his own Yeda 
in many ways; and by the successive generations of their disciples 
the Yedas were separated into branches (idkhds). 24. The venerable 
Yyasa, kind to the wretched, acted thus in order that the Yedas might 
be recollected by men of enfeebled understanding. 25. And as women, 
S'udras, and the inferior members of the twice-born classes were un¬ 
fitted for hearing the Yeda, and were infatuated in desiring the bless¬ 
ings arising from ceremonies, the muni, with a view to their felicity, 
in his kindness composed the narrative called the Mahabharata.” 

But notwithstanding the magnitude of the great legendary and theo¬ 
logical repertory which he had thus compiled, Yyasa, we are told, was 
dissatisfied with his own contributions to sacred science until he had 
produced the Bhagavata Purana consecrated to the glory of Bhagavat 
(Krishna). 44 The completion of this design is thus narrated, Bhag. 
Pur. i. 7, 6 : 

Anarthopasamani sakskad bhakti-yogam Adhokshaje | lokmyajamto 
vidvaM chakre Sdtvata - samhitdm | 7. Yasyarh vai kayamdndydm 
Kristine parama-purushe | bhaktir udpatyate pumsah soka-moha-bhayu- 
palm | 8. Sa samhitdm Bhdgavatlih Iritvd ’ nukramya chdtmajam | 
S'uham adhyapayamdsa nivritti-niratam mumh | 

“ Knowing that devotion to Adhokshaja (Krishna) was the evident 
means of putting an end to the folly of the world, which was ignorant 
of this, he composed the Satvata-Sanhita (the Bhagavata). 7. When a 
man listens to this work, devotion to Krishna, the supreme Purusha, 
arises iu his mind, and frees him from grief, delusion, and fear. Having 

44 Seo Wilson's Vishnu Purana, Preface, p. xlvi. 
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completed and arranged this Sanhita, the muni taught it to his son 
S'uka, who was indisposed to the pursuit of secular objects.” 

To wards the close of this Duran a also, in the sixth section of the 
twelfth book (verses 37 if.), there is to be found what Professor Wilson 
(Visk. Pur. Pref.) calls “a rather awkwardly introduced description of 
the arrangement of the Yedas and Puranas by Vyasa.” 

The passage (as given in the Bombay lithographed edition) is as 
follows: 

Suta uvdcha | sam&Mtafmano brahman Brahmanah paranmhthinah | 
hrid-tikasad abhud nudo vritti-rodhad vibhdvyate | yad-upasanaya brah¬ 
man yogino malam dtmanah | dravya-kriyd-kurakdkhyafh dliutvd ydnty 
apanurlhaiam j Tato : hhut trivrid omkaro yo ’ vyahta-prabhavah svardf | 
yat tal lingam Bhagavato Brahmanah paramdtmanah | srinoti yah imam 
sphotam suptaArotrc cha ^unya-drik | yena vdg vyajyate yasya vyaktir 
dkdse dtmanah | svadhdmno brahmanah sdhhdi vdchahah paramdtmanah | 
sa-sarva-maniropanishad-beda - vljam sandtanam | tasya hy asams trayo 
varnd/i a-kdtddyah Bhrigudvaha | dhdryante yais trayo bhdvdh gunah 
namdrtha-vrittayah | tato ’hharasamdmndyam asrijad bhagavan ajah | 
A?itassthoshma-8vara-sparsa~hra8va-dirghddi-laJcshanam | tendsau chaturo 
vedarm chaturbhir vadanair vibhuh | sa-vydhritikdn somJcdrund chdtur- 
hobra-vkahhayd | putrdn adhydpayat tdm tu brahmarshm brahma- 
kovidan | te tu dharmopadeshtarah sva-putrebhyah samadisan | te par am- 
parayd prdptus tat-taeh-chhnhyair dhrita-vrataih | chaturyageshv atha 
vyastdh dvuparddau maharshibhih | kshmdymhah ksJundsattvdn dur- 
meddian vikshya kdlatah | vedan brahmarshayo vya&yan hriduthdch- 
yuta-nodituii | Asmmn apy an tare brahman bhagavan loka-bhdvanah | 
brahmesddyair lokapalair ydchito dharma-guptage | Paru&ardt Satyavat- 
yam am&dmsa-kalayd vibhuh | ovatirno mahdbhdya vedam chakre chatur - 
vidham j rig-atharva-yajuh-sdmndm rdsln uddhritya varga&ah ( chatasrah 
mmhitds chakre mantrair manigandh iva | tdsdm sa chatur ah shy an 
updhuya mahdmatih | Bkaikdm sainhitdm brahman ekaikasmai dadau 
vibhuh I Paildya wihhitdm ddydm bahvrichukhydm uvdcha ha | Vaimm - 
pdyana-mnjndya nigadakhyam yajur-ganam | sdmndm Jaiminaye prdha 
tatha chhandogasamhitam | Aiharvdngiraslm ndma sva-Mshdya Su - 
mantave | 

“ Suta speaks: ‘From the aether of the supreme Brahma’s heart, 
when he was plunged in meditation, there issued a sound, which is 
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perceived [by the devout] when they close their organs of sense. By 
adoring this sound, devotees destroy the soul's threefold taint, extrinsic, 
inherent, and superhuman, 45 and become exempt from future birth. 
Prom this sound sprang the ofhlcdra , composed of three elements, self- 
resplendent, of imperceptible origin, that which is the emblem of the di¬ 
vine Brahma, the supreme spirit. He it is who hears this sound ( spJiofa ), 
when the ears are insensible and the vision inactive,—(this sphota or oih- 
kdra) through which speech is revealed, and which is manifested in the 
rether, from the Soul. 4c This [omkdra] is the sensible exponent of Brahma, 
the self-sustained, the supreme spirit; and it is the eternal seed of the Ve¬ 
das, including all the Mantras and TJpanishads. In this [omhir(i\ there 
were, o descendant of Bhrigu, three letters, A and the rest, by which 
the three conditions, the [three] qualities, the [three] names, the [three] 
significations, the [three] states 47 are maintained. From these [three 
letters] the divine and unborn being created the traditional system of 
the letters of the alphabet, distinguished as ‘inner (y, r, ?, v), ushnas 
(£, shy 8, h), vowels, long and short, and consonants. With this [al¬ 
phabet] the omnipresent Being, desiring to reveal the functions of tho 
four classes of priests, [created] from his four mouths the four Yedas 
with the three sacred syllables ( vyahritis) and the omkdra . 48 These he 
taught to his sons, the brahmarshis, skilled in sacred lore; and these 
teachers of duty, in turn declared them to their sons. The Vedas were 
thus received by each succeeding generation of devout pupils from their 

45 JDravya-kriyd-kdraka, which the scholiast interprets as answering to adhibhuta^ 
adhydtma , and adhidaiva . See the explanation of these terms in Wilson’s Sankhya- 
karika, pp. 2 and 9. 

46 I quote the scholiast’s explanation of this obscure verse : Ko 9 sau paramdtmd 
tam aha * srinoti’ iti | imam sphotam avyaktam omkdram | nanu jvvah evo tarn 
srinotu | na tty aha | supta-srotre karna-pidhdnddind avrittike } pi srolre sati | jtvas 
tu karanddinatvad na tadd srotd | tad-upalabdhis tu tasya para?ndtma-dvdrikd eva iti 
bhavah | Isvaras tu naivam | yatah sunya-drik sttnye f pi indriya-varge dfiJc jrianam 
yasya | tat ha hi supto yada setbdam srutvd prabuddhyate na tadd jivah srotd linen - 
driyaivdt | alo yas tada sabdaih srutvd jlvam prabodhayati sa yathd paramdtmd eva 
todvat | ko *sav orhkdras tam viiinashti sdrdhena yena vdg brihati vyajyate yasya eha 
hridayakdsc ciimanah sakdsdd vyaktir abhivyaktih . The word sphota will he explained 
below, in a future section. 

47 These the scholiast explains thus: Oundh saltvddayah | ndnidni rig-yajuh-sa- 
mdni | arthdh bhdr-bhuvah - svar-lokdh | vrittayo jagrad-ddyuh | 

48 If I have translated this correctly, the omkdra is both the source of the alphabet, 
and the alphabet of the omkdra ! 



predecessors, and in each of the systems of four yugas were divided by 
great sages at the beginning of the Dvapara. 40 The Brahmarshis, im¬ 
pelled by Achyuta, who resided in their hearts,- divided the Vedas, be¬ 
cause they perceived that men had declined in age, in power, and in under¬ 
standing. In this manvantara also, 50 the divine and omnipresent Being, 
the author of the universe, being supplicated by Brahma, L4a (STva), and 
the other guardians of the world, to maintain righteousness, became par¬ 
tially incarnate as the son of Parasara and Satyavati, and divided the 
Veda into four parts. Selecting aggregates of Each, Atharvan, Yajush, 
and Saraan verses, and arranging them in sections (yargas), he formed 
four sanhitds (collections) of the hymns, as gems [of the same description 
are gathered together in separate heaps]. Having summoned four dis¬ 
ciples, the wise lord gave to each of them one of these sanhitas. To 
Paila he declared the first sanhita, called that of tho Bahvrichas; to 
Vaisampayana the assemblage of Yayush verses, called ISTigada; to 
Jaimini the Chhandoga collection of Saman verses ; and to his pupil, 
Sumantu, the Atharvangirasi,’’ 

The Bhagavata Purana, however, is not consistent in the account 
which it gives of the division of the Vedas. In a passage already 
quoted in the First Volume of this work, p. 158, it speaks of that division 
as having been tho work of tho monarch Pururavas, and as having 
taken place in the beginning of the Treta age. From tho importance 
of this text I will extract it here again at greater length. 

The celestial nymph TJrvasi, the Purana tells us, had been doomed, 
in consequence of a curse, to take up her abode upon earth. She there 

49 Dvdparddau can only mean tho u beginning of the Dv&para; ” but the scholiast 
undertakes by tho following process of reasoning to show that it means the aid ot that 
yuga: Dvaparddau dvdparatn ddir yasya tud-antydtnsa-lafcshanasya kcilasya j tasmin 
dvcipardnte veda - vibhdga - prasiddkeh S'antanu-sama - Iccila - Vyastwatdra*prasiddhes 
cha j vyastd vibhaktdh | “Dvaparadau means the period of which the dvapara was 
the beginning, i.e. the time .distinguished as the concluding portion of that yuga ; 
since it is notorious that the Vedas were divided at the end of tho Dvupara, and that 
the incarnation of Vyasa was contemporaneous with S'antanu. Vyastdh—vMaktdh, 
divided.” 

50 From this it appears that hitherto the account had not referred to the present 
manvantara. The scholiast remarks: JSvam sdmdnyato veda-vibhaga-hramam uJctvd 
vaivasvata-manmntare viseshaio nirupayitum aba | “ 1 Having thus [in the preceding 
verses] generally described the manner in which the Vedas aro divided, [the author] 
now states [as follows], with the view of determining particularly [what was done] in 
the Vaivasvata manvantara.” 
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fell in love with. King Pururavas, the report of whose manly beauty 
had touched her heart, even before she had been banished from para¬ 
dise. After spending many happy days in the society of her lover, she 
forsook him in consequence of his having infringed one of the conditions 
of their cohabitation, and Pururavas was in consequence rendered very 
miserable He at length, however, obtained a renewal of their inter¬ 
course, and she finally recommended him to worship the Gaiidharvas, 
who would then re-unite him with her indissolubly. 

The Purana then proceeds (ix. 14, 43 ff.): 

Tasya saihstuvatas tushtdh agnisthuUm dadur nripa | Urvasim many a- 
nidnas tdm so y budhyata ckaran vane | Stkdllm nyasya vane gatvd grilidn 
Culhydyato niii | Tretdydm sampravrittdydm manasi trayy avarttata | 
Sthdllsthdnam gato ’ivatthaih &aml-garbham vilakshya sah \ Tem dve 
aranl kritvd Urva&i-loka-kdmyayd ( Urvaslm mantrato dhydyatm adhard- 
ranim uttardm j Atmdnam ubhayor madhye yat tat prajananafii prabhuh | 
Tasya nirmatliandj jdto jdtaveddh vibhdvasuh | Tray yd cha vidyayd rdjnd 
putrat/ve Jcalpitas trivrit | Tendyajata yajnesaih bhagavanlam adkoksha - 
jam | Urvasl-lokam anvichhan sarva-devamayam Earim | JEkah eva purd 
vedah pranavah sarva>-vdninayah | Devo ndrdyano nd7iyah eko 1 gnir varnah 
eva cha | Tururavasa evasit trayl tretd-mukhe nripa | Agnind prajayd 
rdjd lokafn gandharvam eyivdn | 

“ The Gandharvas, gratified by bis praises, gave him a platter con¬ 
taining fire. This he [at first] supposed to be Urva£l, but became 
aware [of his mistake], as he wandered in the wood. Having placed 
the platter in the forest, Pururavas went home; and as he was medi¬ 
tating in the night, after the Treta age had commenced, the triple Veda 
appeared before his mind. 61 ^Returning to the spot where he had placed 
the platter, he beheld an asvattlia tree springing out of a hmi tree, and 
formed from it two pieces of wood. Longing to attain the world where 
TTrvas! dwelt, he imagined to himself, according to the sacred text, 
Hrva4l as the lower and himself as the npper piece of wood, and the place 
of generation as situated between the two. 62 Agni was produced from its 

61 Karma-hodhakam veda-trayam pradurabhut | “The three Vedas, expounders of 
rites, were manifested to trim,*' as the scholiast explains.’' 

63 Allusion is here made to a part of the ceremonial for kindling a particular sacri¬ 
ficial fiio; one of the formulas employed at which, as given in the \ iij. Sanhitu, 5, 2, 
is, “ thou art TJrvasI" (Urvaiy asi) } and another, “ thou art Pururavas' {Pururavbh 


fAiwsr^ 



friction, and, according to the threefold science [Veda], was under his 
triple form, adopted by the king as his son. With this fire, seeking to 
attain the heaven of UrvasI, he worshipped the divine Hari, the lord of 
sacrifice, Adhokshaj a, formed of the substance of all the gods. There 
was formerly but one Veda, the sacred monosyllable om y the essence of 
all speech; one god, JSTarayaria; one Agni, and [one] caste. Prom 
PurQravas came the triple Veda in the beginning of the Treta age* 
Through Agni, his son, the king attained the heaven of the Gan- 
dharvas/’ 63 


On the close of this passage the commentator remarks: 

Nanv anadir veda- traya-bodhito brdhmanddlndm Indrady-aneka-deva- 
yajanena svarga-prdpti-hetnh karma-margah katham sadir iva varnyate | 
Tatrdha “ eka eva” iti dvdlhyam | Purd krita-yuge sarva-vdnmayah 
sarvdsum vtichdm vija-bhutah prana/vah eka eva vedah | Devas eka Ndrd- 
yanah eka eva | Agnii cha eka eva laiikilcah | Yarnai eka eka eva hamso 
ndma | Veda-trayl tu Pururavasah sakdkdcl dsU ... . Ay am bhdvah | 
krita-yuge sattva-pradhanah prdyasah sarve 1 pi dhyuna-nishthdh | rajah - 
pradhune tu Tretd-yuge vedudi-vibhugena karma-marg ah pralcafo babhiiva 
ity arthah | 

“How is it that the eternal method of works, which is pointed out 
by the three Vedas, and through which Brahmans and others, by wor¬ 
shipping Indra and many other gods, attain to paradise, is spoken of 
[in the preceding verses] as if it had a beginning in time ? He [the 
author of the Puratia] answers this in these two verses. .Formerly, i.e. in 
the Krita age, there was only one Veda, the sacred monosyllable om y the 
essence of all words, i.e, that which is the seed of all words; and there 
was only one god, Narayana; only one fire, that for common uses; and 

asi) y the former denoting the lower (i adhardrani ), and the latter the upper, piece of 
wood {uttardra.ni)y by the friction of which the fire was to be produced. See Weber's 
Indische Studien, i. 197, and note; Roth’s Illustrations of the Nirukta, p. 154; 
the S'atapatha Brfihmana, i v ?i. 4, 1, 22, and Katyayana’s S'rauta Sutras, v. 1, 28 ff. 
The commentator on the Vujanasaneyi Sanhita explains the formula Urvasy asi thus : 
Yathh TJrvast Pururavo-nripasya, bhogdya adhastat sete tadvcil tvam adho 'vasthita 
'si | “ As UrvasI lies under King Pururavas for sexual connection, so thou art placed 
underneath.” 

53 This story is also told in a prose passage in the Vish. Pur. iv. 6. It is there 
stated that Purura vas divided fire, which was originally one, in a threefold manner 
{Eko ’gnir ddav abhavad Ailma tu atra manvantare traita pravarttita). No mention, 
however, is there made of his having divided the Vedas, or partitioned society into 
castes. 
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only one caste, the Hansa. But the triple Veda came from Pururavas. 
.... The meaning is this: in the Krita age the quality of goodness 
predominated in men, who were almost all absorbed in meditation. But 
in the Treta age, when passion {rajas) prevailed, the method of works 
was manifested by the division of the Vedas.” 81 

This last quoted passage of the Bhagavata gives, as I have intimated, 
a different account of the division of the Vedas from that contained in 
the other two texts previously adduced from the same work, ancl in the 
citations from the Vishnu and Vayu Puranas. The one set of passages 
speak of the Veda as having been divided by Vyasa into four parts in the 
Dvapara age; while the text last cited speaks of the triple Veda as having 
originated with Pururavas in the Treta age; and evidently belonged to 
a different tradition from the former three. The legend which speaks 
of three Vedas may possibly have a somewhat more ancient source than 
that which speaks of four, as it was not till a later date that the Atharva 
asserted its right to be ranked with the three others as a fourth Veda. 
The former tradition, however, would appear to have had its origin 
partly in etymological considerations. The word Treta, though designat¬ 
ing the second Yuga, means a triad, and seems to have been suggested 
to the writer’s mind by the triple fire mentioned in the legend. 

Mahabhdrata .—The following passage from the Mahabharata, S'anti- 
parvan (verses 13,088 ff.), agrees partially in tenor with the last 
passage from the Bhagavata, hut is silent regarding Pururavas: 

Tdam knla-yugam ndma kdlah sreshfhah pravarttitah | Ahiihsydh 
yajna-pasavo yuge ’smm na tad anyathd | Chatushpdt sakalo dharmo bha- 
vishyaty atra vai surah | Tat as Tretd-yugam ndma trayl yatra bhavish- 
yati | Trokshitdh yajna-pasavo badham prdpsyanti vai malche 68 | Yatra 

64 This legend is borrowed from the S'atapatha Brahmana, xi. 5, 1, 1 ff. (pp. 8 55- 
858 Weber’s ed.), where the motive for its introduction is to describe the process by 
which fire was generated by Pururavas in obedience teethe command of the Gan- 
dharvas, as the means of his admission into , their paradise. See Professor Muller’s 
translation oi this story in the Oxford Essays for 1856, pp. 62, 63, or the reprint in 
his Chips from a German Workshop; and the First Volume of this work, p. 226. 

I he legend is founded on the 95th hymn of the tenth book of the Rig-veda. 

M (i. 85, 86) differs from this passage of the Mahabharata in making the 

Dvapara the age of sacrifice: An ye kritayuge dharnids Tretdyam JDvdpare pare | Anye 
kali yuge vrmenn yuga * h ras'd nurupatah | Tap ah pa ram Kritayuge Treta yam jndnam 
uchyate J Dvdpare yajnam evahur danam ekam kalau yuge | u Different duties are 
practised by men in the Krita age, and different duties in the Treta, Dvapara, and 
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pdda& chaturtho vai dharmasya na bhavishyati | 2ato vai dvciparam nama 
misrah halo bhavishyati | 

11 This present Krita age is the best of all the yugas; in it it will be 
unlawful to slay any animals for sacrifice; in this age righteousness shall 
consist of all its four portions and be entire. Then shall follow the 
Treta age, in which the triple Yeda shall come into existence, and 
animals fit for sacrifice shall be slaughtered as oblations. In that age 
the fourth part of righteousness shall be wanting. Next shaH succeed 
the Dvapara, a mixed period*” 

The M.Bh. (S'antip. 13,475) relates that two Asuras, who beheld 
Brahma creating the Vedas, suddenly snatched them up and ran off. 
Brahma laments their loss, exclaiming: 

Vedo me par am am chahshur vedo me paramam balam | .... I edan 
rite hi him hurydm lokdndm srishtim uttamdm | 

“ The Yeda is my principal eye; the Yeda is my principal strength* 
.... What shall I do without the Yedas, the most excellent creation 
in the universe ? ” They wore, however, recovered and restored to 
Brahma (verses 13,506 ff.). 

Vishnu Purdna. —The following verse, Vish. Pur. iii. 2, 12, refers to 
the periodical disappearance of the Vedas: 

Chaturyugdnte vedandm jdyate hah-viplavah | pravarttayanti tan etya 
bhuvi saptarshayo divah | 

“ At the end of the four ages {yugas) the disappearance of the Vedas, 
incident to the Kali, takes place. The seven rishis come from heaven 
to earth, and again give them currency.” (Compare M. Bh. Santip. 
verse 7660, which will be quoted further on.) 

Sect. VI.— Accounts in the Vishnu and Vdyu Purdnas of the schisms 
between the adherents of the Yajur-veda , VaUampuyana and Ydjna - 
valkya ; hostility of the Atharvanas towards the other Vedas ; and of 
the Chhandogas towards the Rig-veda. 


The Vishnu Purana, iii. 5, 2 ff., gives the following legend regarding 

Kali ages, in proportion to the decline in those yugas. »Devotion is said to he stiprenie 
in the Kirita, knowledge in the Treta, sacrifice in the Dyapara, and liberality alone in 
the Kali. 0 See also Mahablnirata, Santiparvan, verse 6505, which agrees with Manu. 
See also the First Yolume of this work, pp. 39 if. 
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the way in which the Yajur-veda came to he divided into two schools, 
the black and the white : 

Ydjnavalkyas tu tasydbhud Brahmardtasuio dvija | S'ishyah parama- 
dharma-jno guru-vri11i-parah sada | Rishir yo 1 dya mahamerum sam,aje 
ndyapnshyati | Tasya vai sapta-ratram tu brahma-hatyd bhavishyati | 
Burvam eva muni-ganaih samayo ’bhut Tcrito dvija | VaUampdyana ekas 
tu tarn vyatikrdntavdms tadd j S'va&riyam Idlakam so Hha padd sprish- 
fam aghdtayat | SIsAydn aha sa u bhoh iishydh brahma-hatydpaham vra- 
tam | Charadhvam mat-krite sarve na viehdryyam< idam tathti” | Athdha 
Ydjnav alky as tarn “ kim ebhir bhagavan dvijaih | Klesitair alpatejobhir cha- 
rishye ’ham idam vratam v | Tatah kruddho guruh prdha Ydjnmalkyam 
mahdmatih | “Muchjatdm yat tvayd 1 dhitam matto viprdvamanyaka \Niste- 
jaso vadasy etdn yas warn brdhnana-pungavdn | Tena iishyena ndrtho *sti 
rn amdjnd - bhang a > kdrin d v | Ydjnavalkyas tatah prdha bhaktau tat te mayo- 
ditam | Mamdpy alarh tvayd 1 dhitam gad mayd tad idam dvija j Ity uktvd 
rudliiraktani sarupdni yajumshi sah | Chhardayitvd dadau tasmai yayoAC 
cha svechhayd munih | yajumsliy atha visrishfdni Ydjnavalkyena vai dvija | 
Jagrihus tittifibhutvd Taittiriyds tu te tatah | Brahma-hatyd-vratam 
chlrnam gurund choditais tu yaih | Charakddhvaryavas te tu ehafrindd 
munisattamdh \ Ydjnav alky o l tha Maitrey a pr and,ydma-pardyanah | tush - 
fdva pray at ah sxiryam yajxmshy abhilashams tatah | . . . . Ity evam- 
adibhis tena stuyamanah stavaih ravih | vaji-rvpa-dharah prdha u vpiya- 
tdm v Hi “ vdnchhitam ” | Ydjnavalkyas tadd prdha pranipatya divd- 
Icaram | yajufnshi tdni me dehi ydni santi na me gurau | JEvam ukto da¬ 
dau tasmai yajumshi bhagavan ravih | aydtaydma-sanjndni ydni vetti na 
tad-guruh | Yajumshi yair adMtdni tdni viprair dvijottama | vdjinas te 
samdkhydtdh suryo 1 hah so f bhavad yatah | 

“ Yajnavalkya, son of Brahmarata, was his [Vaisampayana’s] dis¬ 
ciple, eminently versed in duty, and always attentive to his teacher. An 
agreement had formerly been made by the Munis that any one of their 
number who should fail to attend at an assembly on Mount Meru on 
a certain day should incur the guilt of Brahmanicide during a period 
of seven nights. Vai.4ampayana was the only person who infringed 
this agreement, and he in consequence occasioned the death of his 
sister’s child by touching it with his foot. He then desired all his 
disciples to perform on his behalf an expiation which should take away 
his guilt, and forbade any hesitation. Yajnavalkya then said to him, 
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‘ Reverend sir, what is the necessity for these faint and feeble Brah¬ 
mins ? I will perform the expiation/ The wise teacher, incensed, 
replied to Yajnavalkya, ‘Contemner of Brahmans, give up all that thou 
hast learnt from me; I have no need of a disobedient disciple, who, 
like thee, stigmatizes these eminent Brahmans as feeble/ Yajnavalkya 
rejoined, ‘ It was from devotion [to thee]] that I said what I did; but 
I, too, have done with thee : here is all that I have learnt from thee/ 
Having spoken, he vomited forth the identical Yajush texts tainted 
with blood, and giving them to his master, he departed at his will. 
[The other pupils] having then become transformed into partridges 
(tittiri ), picked up the l r ajush texts, which were given up by Yajna¬ 
valkya, and were thence called Taittiriyas. And those who by their 
teacher’s command had performed the expiation for Brahmanicide, 
were from this perfqpaance [charana) called Charakadhvaryus. Yajna¬ 
valkya then, who was habituated to the exercise of suppressing his 
breath, devoutly hymned the sun, desiring to obtain Yajush texts. . . . 
[I pass over the hymu.] Thus celebrated with these and other praises, 
the sun assumed the form of a horse, and said, 1 Ask whatever boon 
thou desirest/ Yajnavalkya then, bowing down before the lord of 
day, replied, ‘ Give me such Yajush texts as my teacher does not pos¬ 
sess/ Thus supplicated, the sun gave him the Yajush texts called 
Ayatayama, which were not known to his master. Those by whom 
these texts were studied were called Vajins, because the sun (when he 
gave them) assumed the shape of a horse {vdgin!)” 

I quote also the parallel text from tho Vayu Purana, as it exhibits 
some slight variations from the preceding (Aufr. Cat. p. 55) : 

Karyam usid rnhtnafii cha Hnohid brdhmana-sattamdh | Meru-prish- 
{ham samasddya tais tadd uy stv” iti mantritam | To no Hr a sapta- 
rdtrena nuyachhcd dvija-sattamuh \ sa kurydd brahma-badhyam vai 
samayo nah praklrttitah | Tatas te sa-yandh sarve Yaisampayana-varji- 
tCih | Pray ay uh saptardtrena yatra sandhill Jcrito ’bhavat j Brtihmand- 
ndfh tu vachandd brahma-badhydm chalcdra sah | S'ishycin atha samdniya 
sa Vaisampayano 1 bravxt | “ Brahma-badhydm charadhvam vai mat-krite 
dvijah-sattamdh ] sarve yuyam samdgamya bruta me tad-hitam vachah ” ] 
Ydjnavalkyah uvacha ] Aham eva charishydmi tishthantu munayas tv ime j 
bdlafn chottlidpayishydmi tapasd svena bhdvitah | JEvam uktas tatah krud- 
dho Ydjnavalkyam athdbravlt | uvacha U yat tvayd ’dhitam sarvam praty- 
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arpayasva me v | Evam uldah sarupdrti i/ajumshi pr adad.au guroh | ru- 
dhirena tathd 'Iduni chharditvd brahma-vittamah | Tatah sa dhy&nam 
dstlidya silryam urCidkayad dvijah | “ siirya brahma yad uchchhimam 
Jcham gatvd pratitishthati ” | Tato ydni gatdny urddham yajumshy 
d dt tya-man dalam | Tani tasmai dadau tush £ ah suryo vai Brahniarfitaye | 
Aka-rupas cha marttando Ydjnavalhgaya dhimate | Yajumshy adhlyate 
ydni brdhmanuh yena Icenaohit (yani hdnichit ?) | aka-rupani (-rupena ?) 
dattani tatas te Vdjino ’ bhavan 56 | brahma-hatyd tu yaii chirnd charamt 
charahah smritdh | Vaisampdyana-sishyds te charakuh samuddhritah | 

“ The rishis having a certain occasion, met on the summit of Mount 
Meru, when, after consultation, they resolved and agreed together that 
any one of their number who should fail to attend there for seven 
nights should become involved in the guilt of brahmanicide. They all in 
consequence resorted to the appointed place for seven nights along with 
their attendants* Vai^ampayana alone was absentf and be, according to 
the word of the Brahmans, committed brahmanicide* He then as¬ 
sembled his disciples, and desired them to perform, on his behalf, an 
expiation for his offence, and to meet and tell him what was salutary 
for the purpose. Yajnavalkya then said, * I myself will perform the 
penance; let all these munis refrain: inspired by my own austere- 
fervour I shall raise up the boy (whom thou hast slain).’ Incensed at 
this speech of Yajnavalkya [Yaisampayana] said to him, ‘Restore all 
that thou hast learned (from me).’ Thus addressed, the sage, deeply 
versed in sacred lore, vomited forth the identical Yajush texts stained 
with blood, and delivered them to his teacher. Plunged in meditation, 
the Brahman (Yajnavalkya) then adored the sun, saying, ‘ Sun, every 
sacred text which disappears [from the earth] goes to the sky, and 
there 'abides.’ The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Yajnavalkya, son of Brahmarata, all the Yajush 
texts which had ascended to the solar region. As all the Yajush texts 
which these Brahmans study were given by him in the form of a horse, 
they in consequence became Yajins. And the disciples of Yaisam¬ 
payana, by whom the expiatory rite was accomplished, were called 
Charakas, from its accomplishment {char ana)P 67 

06 I am indebted to Dr. Hall for communicating to me the various readings of this 
verse in the India Office Library MSS., bat some parts of it seem to be corrupt. 

57 In a note to p. 461 (4to. cd.) of bis Translation of the Vishnu Puruna, Prof. Wilson 
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It is sufficiently evident from the preceding legend that the adherents 
of the two different divisions of the Yajurveda (the Taittiriya or black, 
&nd the Vajasaneyi or white), must in ancient times have regarded each 
other with feelings of the greatest hostility—feelings akin to those with 
which the followers of the rival deities, Vishnu and S'iva, look upon 
each other in modern days. On this subject I translate a passage from 
Professor Weber’s History of Indian Literature, p. 84 : 

“ Whilst the theologican 3 of the Eich are called Bahvrichas, and 
those of the Saman Chhandogas, the old name for the divines of the 
Yajush is Adhvaryu : and these ancient appellations are to be found in 
the Sanhita of the Black Yajush (the Taittiriya), and in the Brahmana 
of the White Yajush (the S'atapatha Brahmana). The latter work ap¬ 
plies the term Adhvaryus to its own adherents, whilst their opponents 
are denominated Charakadhvaryus, and are the objects of censure. This 
hostility is also exhibited in a passage of the Sanhita of the White 
Yajush, where the Oharakachfirya, as one of the human sacrifices to be 
offered at the Purusliamedha, is devoted to Dushkrita or Sin.” 68 

In his Indische f Studien (iii. 454) Professor Weber specifies the fol¬ 
lowing passages in the S'atapatha Brahmana as those in which the Cha- 
rakas, or Charakadhvaryus are censured, viz. iii. 8, 2, 24; iv. 1, 2, 19; 
iv. 2, 3, 15; iv. 2, 4,1; vi. 2, 2, 1, 10; viii. 1, 3, 7 ; viii. 7, I, 14, 24. 
Of these I quote one specimen (iv. 1, 2, 19): 

mentions the following legend illustrative of the effects of this schism. “ The Vuyu 
and Matsya relate, rather obscurely, a dispute between Ianarnejaya and Vais'ampayana, 
in consequence of the former’s patronage of the Brahmans of the Vajasaneyi branch 
of the Yajur-veda, in opposition to the latter, who was the author of the Black or 
original Yajush; Janamejaya twice performed the As varaedha according to the Vaja¬ 
saneyi ritual, and established the Trisarvi, or use of certain texts by Asmaka and 
others, by the Brahmans of Auga, and by those of the middle country. Fie perished, 
however, in consequence, being cursed by Vais'ampayana. Before their disagreement, 
Vais'ampayana related the Mahabharata to Janamejaya.” 

58 Vajasaneyi Sanhita, xxx. 18 (p. 846 of Weber’s ed.): Dushkritciya charaka- 
charyyam | {charakanam'gurim —Scholiast). Prof. Muller also says (Anc. Sansk. 
Lit. p. 350), “This name Charaka is used in one of the Khilas (the passage just 
quoted) of the Vajasaneyi Sanhita as a terra of reproach. In the 80th Adhyaya a 
list of people is given who are to be sacrificed at the Purushamedha, and among them 
we find the Charakuclulrya as the proper victim to be offered to Dushkrita or Sin. 
This passage, together with similar hostile expressions in the S'atapatha Brahmana, 
were evidently dictated by a feeling of animosity against the ancient schools of the 
Adhvaryus, whose sacred texts we possess in the Taittiriya-veda, and from whom 
Yajnavalkya seceded in order to become himself the founder of the new Charanas of 
the Vajasaneyins.” 
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Tdh u ha Charakdh ndnd eva mantrdbhydm julivati u pranoddnau vai 
asya etau | ndnd-vlryau pranoddnau kurmah v itivadantah | Tad u tathd 
na kurydt | mohayanti ha te yajamdnasya pranoddnau | api id vai enam 
tushnzih juhuydt J 

“ These the Cbarakas offer respectively with two mantras, saying 
thus: ( These are his two breathings,’ and ‘we thus make these two 
breathings endowed with their respective powers.’ But let no one 
adopt this procedure, for they confound the breathings of the wor¬ 
shipper. Wherefore let this libation be offered in silence.” 

But these sectarian jealousies were not confined to the different 
schools of the Yajur-veda; the adherents of the Atharva-veda seem to 
have evinced a similar spirit of hostility towards the followers of the 
other Vedas. On this subject Professor Weber remarks as follows in 
his Xndisehe Studien, i. 296 : u A good deal of animosity is generally 
displayed in most of the writings connected with the Atharvan towards 
the other three Vedas; but the strongest expression is given to this 
feeling in the first of the Atharva Pari&shtao (Chambers Coll. No. 112).” 
He then proceeds to quote the following passage from that work : 
Bahvficho hanti vai rdshfram adhvaryur ndsayet sutdn | Chhandogo 
dhanam ndsayet tasmdd Atharvano guruh | Ajndndd vd pramadad vd 
yasya sydd hahvricho guruh | desa-rdshtra-purumatya-nd&as tasya na 
wfn&ayah | yadi vd 9 dhvaryavafti rdjd myunakti purohitam | iastrena 
ladhyate hhipram parikshvndrtha-vdhanah \ yathaiva pangur adlivanam 
apaksld chdnda-bhojanam (chdnda~jo nahhah ?) 59 | evam Miandogaigwuna 
rdjd vriddhim na gaclihati | purodhajalado yasya maudo vd sydt kaihan- 
cliana | abdad daiabhyo mdsebhyo rdshfra-bhramSam sa gachhati | 

“A Bahvricha (Big-veda priest) will destroy a kingdom; an Adh- 
varyu (Yajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda prmsfc) will destroy wealth;—hence an Atharvana priest 
is the [proper] spiritual adviser. (The king) who, through ignorance or 
mistake, takes a Bahvricha priest for his guide will, without doubt, lose 
his country, kingdom, cities, and ministers. Or if a king appoints an 
Adhvaryu priest to be his domestic chaplain, he forfeits his wealth and 
his chariots, and is speedily slain by the sword. As a lame man makes 
no progress on a road, and an egg-born creature which is without wings 

)0 ^ or ingenious conjectural emendation in brackets, I am indebted to Professor 
Aufrecht. I adopt it in my translation. 
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cannot soar into the sky, so no king prospers who has a Chhandoga for 
his teacher. He who has a Jalada or a Mauda for his priest, loses his 
kingdom after a year or tell months.” 

u Thus,” continues Professor Weber, (i the author of the Parisishta 
attacks the adherents of certain S'akhas of the Atharva-veda itself, for 
such are the Jaladas and the Maudas, and admits only a Bhargava, a 
Paippalada, or a S'aunaka to be a properly qualified teacher. He further 
declares that the Atharva-vcda is intended only for the highest order of 
priest, the brahman, dot for the three other inferior sorts.” 

The following passage is then quoted: 

Atharva srijate ghoram adbhutam iamayet tathd | atharva rahhate 
yajnam yajnasya patir Angirdh | Bivydntariksha-bhaumdndm utpdtdndm 
anehadhd | samayitd brahma-veda-jnas tasmfid ddkshinato Bhriguh | 
Brahma damaged nddhvaryur na chhandogo na bahvrichah | rakshdmsi 
ralcshati brahma brahma tasmdd atharva-vit | 

4 ‘The Atharva priest creates horrors, and he also allays alarming 
occurrences; he protects the sacrifice, of which Angiras is the lord. 
He who is skilled in the Brahma-veda (the Atharva) can allay manifold 
portents, celestial, aerial, and terrestial; wherefore the Bhrigu [is to 
be placed] on the right hand. It is the brahman, and not the adh- 
varyu, the chhandoga, or the bahvricha, who can allay [portents] ; the 
brahman wards off Rakshases, wherefore the brahman is he who knows 
the Atharvan.” 

I subjoin another extract from Professor Weber’s Indische Studien, 
i. 63 ff., which illustrates the relation of the Sama-veda to the Rig- 
veda, 60 as well as the mutual hostility of the different schools: “ To 
understand the relation of the Saraa-veda to the Rig-veda, we have 
only to form to ourselves a clear and distinct idea of the manner in 
which these hymns in general arose, how they were then carried to a 
distance by those tribes which emigrated onward, and how they were 
by them regarded as sacred, whilst in their original home, they were 
either—as living in the immediate consciousness of the people—sub¬ 
jected to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became for¬ 
gotten. It is a foreign country which first surrounds familiar things 
with a sacred charm; emigrants continue to occupy their ancient men- 
60 See the Second Volume of this work, pp. 202 f. 



tal position, preserving what is old with painful exactness, while at 
home life opens out for itself new paths. .New emigrants follow those 
who had first left their home, and unite with those who are already 
settlers in a new country. And now the old and the new hymns and 
usages are fused into one mass, and are faithfully, but uncritically, 
learned and imbibed by travelling pupils from different masters;— 
several stories in the Brihad Aranyaka are especially instructive on 
this point, see Ind. Stud. p. 83;—so that a varied intermixture arises. 
Others again, more learned, then strive to introduce arrangement, to 
bring together what is homogeneous, to separate what is distinct; and 
in this way theological intolerance springs up; without which the 
rigid formation of a text or a canon, is impossible. The influence of 
courts on this process is not to be overlooked; as, for example, in the 
case of Janaka, King of Yideha, who in Yajnavalkya had found his 
Homer. Anything approaching to a clear insight into the reciprocal 
relations of the different schools will in vain be sought either from the 
Puranas or the Churanavyuha, and can only be attained by comparing 
the teachers named in the different Brahmanas and Sutras, partly with 
each other and partly with the text of Panini and the ganapatha and 
commentary connected there with (for the correction of which a thorough 
examination of Patanjali would offer the only sufficient guarantee). 
Por the rest, the relation between the S. Y. and the R.Y. is in a certain 
degree analogous to that between the White and the Black Yajush; 
and, as in the Brahmana of the former (the S'atapatha Brahmana), we 
often find those teachers who are the representatives of the latter, men¬ 
tioned with contempt, it cannot surprise us, if in the Brahmana of the 
bama-veda, the Paingins and Kaushltakins are similarly treated.” 

It is sufficiently manifest from the preceding passages of the Puranas 
concerning the division aud different S'akhas of the Vedas, that the 
traditions which they embody contain no information in regard to the 
composition of the hymns, and nothing tangible or authentic regarding 
the manner in which they were preserved, collected, or arranged. In fact, 

I have not adduced these passages for the purpose of elucidating those 
points, but to show the legendary character of the narratives, and their 
discrepancies in matters of detail. For an account of the S'akhas of the 
Vedas, the ancient schools of the Brahmans, and other matters of a 
similar nature, I must refer to the excellent work of Professor Muller, 
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the “History of Ancient Sanskrit Literature,’’ pp. 119-132 and 364- 
388 and elsewhere. 
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Sect. VII,— Reasonings of the Commentators on the Vedas ) in support 
of the authority of the Vedas . 

I proceed now to adduce some extracts from the works of the more 
systematic authors who ..have treated of the origin and authority of the 
Vedas, I mean the commentators on these hooks themselves, and the 
authors and expositors of the aphorisms of several of the schools of 
Hindu philosophy. 61 Whatever we may think of the premises from 
which these writers set out, or of the conclusions at which they arrive, 

61 Although the authors of the different schools of Hindu philosophy (as wo shall 
see) expressly defend (on grounds which vary according to the principles of the several 
systems) the authority of the Vedas, they do not consider themselves as at all bound to 
assert that the different portions of those works arc all of equal value: nor do they 
treat their sacred scriptures as the exclusive sources out of which their 0 V 11 theology 
or philosophy are to be evolved. On the relation of Indian thinkers generally to the 
Vedas, I quote some remarks from an article of my own in the Journal of the Royal 
Asiatic Society for 1862, pp. 310 f.: 44 It is evident from some of tho hymns of the 
Veda (see Muller’s Hist, of Anc. Sansk. Lit. p. 556 ff.) that theological speculation has 

been practised in India from a very early period.As, therefore, the religious 

or mythological systems of India became developed, it was to be expected that they 
should exhibit numerous variations springing out of the particular genius of different 
writers; and more especially that, whenever the speculative element predominated iu 
any author, ho should give utterance to ideas on the origin of the world, and the 
nature and action of tho Deity or deities, more or less opposed to those commonly 
received. In the stage here supposed, a fixed and authoritative system of belief or 
institutions had not yet been constructed, but was only in process of construction, and 
therefore considerable liberty of individual thought, expression, and action would be 
allowed; as is, indeed, also shown by the existence of different schools of Brahmans, 
not merely attached to one or other of the particular Vedas, hut even restricting their 
allegiance to some particular recension of one of the Vedas. Even after the Brahmanical 
system had been more firmly established, and its details more minutely prescribed, it 
is clear that the same strictness was not extended to speculation, hut that if a Brahman 
was only an observer of the established ceremonial, and an assertor of the privileges 
of his own order, he might entertain and even profess almost any philosophical opinion 
which he pleased (Colebrooke, Misc. Ess. i. 379; Mailer, Anc. Sansk. Lit. 79). In 
this way the tradition of free thought was preserved, and speculative principles of 
every character continued to be maintained and taught without hindrance or scandal. 
Meanwhile the authority of the Vedas had come to be generally regarded as para¬ 
mount and divine, but so long as this authority was nominally acknowledged, inde¬ 
pendent thinkers were permitted to propound a variety of speculative principles, at 
variance with their general tenor, though perhaps not inconsistent with some isolated 
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we cannot fail to be struck with the contrast which their speculations 
exhibit to the loose and mystical ideas of the Puranas and Upanishads, 
or to admire the acuteness of their reasoning, the logical precision with 
which their arguments are presented, and the occasional liveliness and 
ingenuity of their illustrations. 

L—The first passage which I shall adduce is from Sayana’s intro¬ 
duction to his commentary on the Rig-veda, the Vedarthaprakasa, 
pp. 3 ff. (Sayana, as we have seen in the Second Volume ot this work, 
p. 172, lived in the 14th century, a.d.) : 

JSfanu Vedah eva tavad nasti | kutas tad-avdntara-viseshah rigvedah | 
Tathd hi | 7co 9 yam vodo ndnia | na hi tatra lalcshanam pramdnafh vd sti | 
nacha tad-ubhaya-vyatirelcena kinchid vasiu prasidhyati ( Lakshana-pra- 
mdndbhydih hi vastu-siddhir iti nyaya-viddm matam | u Pratyalcshdnu- 
mdndgameshu pramdna-viiesheshv antimo Vedah iti tallalcshanam 9 iti chet | 
na | Manv-ddirsmritishv ativydpteh | Samaya-balena samyak parokshd - 
nubhava-sudhanam ity etasya dgama- lalcshanasya tdsv apt sadbhavat j 
a apaurmheyatve sati iti vi&eshandd adoshah iti chet | via | Vedasydpi 
pwramesva/ra-nirmitatvena paurusheyatvdt | u Sarlra-dhdri~jiva-nirwiitat~ 
vdbhdvdd apaurusheyatvam 99 iti chet | | u Sahasra-slrslid purusftah 

ityd di-h'utibhir isvar any dpi sarlritvat | 4 1 li arma -phala - rupa - sarira- 
dhari-jlva - nirmitatvdbhdva - mdtrena ap a urus hey a tv ant vivakshttam iti 
chet | na | Jlva-vUeshair Agni- V&yv-Adityair vedanam utpddiiatvdt | 
“ If igvedah ova Agner ajdyata Yajurvedo Vdyoh Sdmavedah Aditydd ” iti 
iruter i&varasya agny - ddi -prerakatvena nirmdtritvain drashfavyani | 
u mantra-bruhmandtmakah iabda-vdsir vedah 1 iti chet | na | Idri&o 
mantrah | Urikam brahmanam ity anayor adyapi anirmtatvdt | Tasmad 
'nasti kinchid vedasya lakshamm | Ndpi tat-sadbhdve pramamm pahja- 
mah | u ( Rigvedam bhagavo 9 dhyemi Yajurvcdam Sumavedam Atharvanam 
chaturtham 9 ity ddi vdkyani prapidnafti 99 iti diet | na | tasyapi vdkyasya 
veddntahpdUtvem dtmdsrayatva -prasangdt ] Na khalu nipuno 1 pi sva- 
skandtum drodhum prabhavcd iti | tl *Vedah eva dvijatmuin niter eyasa- 
karah parah 9 iti ddi smriti-mkyam pramdnam 99 iti chet | na | tasydpy 
uktateridi-mulatvena nirdkritatvdt | pratyahhddikam hnkitum apy ayo- 

portions of their contents. It was only when the authority of the sacred books was 
not merely tacitly set aside or undermined, but openly discardod and denied, and the 
institutions founded on 'them were abandoned and assailed by the Buddhists, that the 
orthodox party took the alarm.’’ 
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gyam | Feda-vishayu loka-prasiddhih sdrvajamna 'pi “ nilam nabhah ” 
iiyddi-vad bhrdntd \ Tamal bkshana-pramdna-rahitasya vedasya sad- 
bhdvo na angikarttum sakyate iti purva-pakahah | 

Atra uchyate | mantra-brahmanatmakarh tdvad adushfam lakshanam j 
at, a eva Apastambo yajna-paribhdshdydm era ha “ mantra-brdhmanayor 
veda-namadheyam " iti |. tayos tu rupam uparishfhdd nirneshyate | apau- 
rusheya-vdkyatvam iti idam api yadrisam asmdbhir vivakshitam taclnsam 
uttaratra spashtibhavishyati | pramundny api yathoktam iruti-smriti- 
loka-prasiddhi-rupani veda-sadbhave drashfavydni \ Yathd ghata-pafadi- 
dravydnam sva-prakuSatvdbhdve 'pi surya-chandrddinarn sva-prakdSatvam 
avirudham tathu manushyadindm sva-skandhdrohdsambhave 'py akunthita- 
sakter vedasya itara-vastu-pratipddakatva-vat sva-pratipddakatvam apy 
astu | Ata eva sampradaya-vido 'kunthitufn saktim vedasya darsayanti 
“ chodana hi bhutam bhavishyantam sukshmam vymahitam viprakrishtam 
ity evanjdtiyam arlham iaknoty avagamayitum" iti | Tathd sati veda- 
muldydh smrites iad-ubhaya-mulayah loka-prasiddhei eha prdmdnyam 
durvdram | Tasmdl lahshana-pramana-siddho vedo na hcndpi churvdkddmd 
'podhuffi Sakyate iti sthitam | 

jvanv astu ndma Veddkhyah kaSchit padarthah | tathiipi ndsau vyd- 
khydnam arhati apramdnatvena anupayuktatvdt | JYa hi 1 edah pramanam 
tal-lakshanasya tatra duhsampddatvdt \ tathd hi“samyag anubhava-sd- 
dhanani pramdnam " iti kechil lakshanam dhuh \ apare tu “ anadhigatar- 
tha-gantripramdnam" ity dehakshate | na chaitad ubhayam vede mmhha- 
vati\ mantra-brdhmanutmako hi vedah \ tatra mantrdh keck'd abodhakah | 
« amyak sa te Indra rishtir ” (R.Y. i. 169, 3) ity eko mantrah | “Y&- 
driimin dhayi tarn apasyayd vidad" (11.Y. v. 44, 8) ity anyah | “Spinyd 
ivajarbharl turpharUd" (11.V. x. 106, 6) ity aparah | “Apdnta-manyus 
tripala-prabharmd " (ft.V. x. 89, 5) ity-adayah uddhdrydh \ na hy etair, 
mantraih kaschid apy artho ’vabudhyate 1 eteshv aimbhavo eva yada ndsti 
tadd tat-samyaktvam tadlya-sddhanatvam cha durdpetam | “ Adhah svid 
asld" (E.Y. x. 129,5) iti mantrasya bodhakatve 'pi “ sthdmr va purusho 
v&" ityddi-vdkya - vat sandigdhartha -bodhakatvdd ndsti prdmdnyam | 
“ Oshadhe trdyasva enam" (Taitt. Sanh. i. 2, 1, 1) iti mantro darbha- 
vishdyah j l, Svadhite md enam hirhsir ” (Taitt. Sanh. i. 2,1, 1) iti kshura- 
vishayah | “Srinota gravdnah" iti pdshdna-vishayah | Eteshv achetana- 
ndrn darbha-kshura-pdshdndndm chetana-vat sambodlmnarh Sruyate \ tato 
“ dvau chandramasdv " iti vakya-vad vipantartha-bodhakatvad aprdmdn- 
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yam | u Ehah eva Rudro na dvitiyo ’vatasthe ” | u sahasrdni sahasraSo ye 
Rudrah adhi bhumydm ” ™ ity anayostu mantrayor “ yavajjivam alutrn 
mauni ” ity vakya-vad vydghdta-bodhalcatvad aprdmdnyam j “ Apah un~ 
dantu ” (Taitt. Sanh. i. 2, 1, 1) iti mantro yajamcinasya kshaura-kdle 
jalena SiraSah kledanam brute | u S'ubhike Sir ah dr oka Sobhdyanti mukham 
mama ” iti mantro viv aha-kale mangalacharandrtham pmhpa-nirmitaytih 
subhilcdydh vara-badhvoh Sirasy avasthdnam brute | tag os cha mantrayor 
loka-prasiddharthlnwaditvad anadhigatartha~ga?dritvam ndsti | iasmad 
mantra-bhdgo na pramdmm | 

Air a uchyate | “Amyag ”-tidi - mantrdndm artho Ydskena nirukta - 
granthe ’vabodhitah | tatparichaya-rahitdndm anavabodho na manlranafii 
do sham dvahati | At a eva atra lolca-nydyam udaharanti tc na csha sthdnor 
aparddho yad enam andho na pasyati [ purmhdparudho sambhavati ” iti '\ 
u Adhah svid asid ” iti mantras cha na sandeha-prabodhanaya pravrittah 
kimtarhi jagat-lcdranasya para-vastuno HigambMratvaih nischetum eva 
pravrittah | tad-arlhani eva hi guru-Stistra-sampradaya-rahitair durbo- 
dhyatvam f 4 adhah svid” ity anayd vacho-bhangyd upanyasyati | Sa eva 
ahhipruyah uparitaneslm u ko addha veda ” (B.V. x. 129, 6) ity ddi- 
mantreshu spashtikritah | “ Oshadhj”-ddi mantreshv api chetandh eva 
tat’tdd-abhmani-devatds tena tena ndmnd sambodhyante | tdS cha devatuh 
bhagavatd Bddardyanena “ abhimdni-vyapadeSas tu” iti sutre sutritdh | 
Ekasydpi Rudrasya sva-mahimnd sahasra-murltiAvikdr&d ndsti paras - 
par am vydghdtah | Jaladi-dravyena Sirah-kledanuder loka-siddhatve ’pi 
tad-abhimani-devatunugrahasya aprasiddhatvdt tad-vishayatvena ajndtdr- 
thci-jndpakatvam | tato laJcshana-sadbhavad asti mantra -bhdgasya pra - 
mdnyam | 

“ But, sorae will Say, there is no such thing as a Yeda; hovr, then, 
can there be a Big-veda, forming a particular part of it ? For what is 
this Veda ? It has no characteristic sign or evidence; and without 
these two conditions, nothing can be proved to exist. For logicians 
hold that? ‘ a thing is established by characteristic signs and by proof,’ 
If you answer that 4 of the three kinds of proof, perception, inference, 
and scripture, the Yeda is the last, and that this is its signthen the 
objectors rejoin that this is not true, for this sign extends too far, and 
includes also Manu’s and the other Smritis; since there exists in them 

62 The Vujasaneyi Sanhita, xvi. 53, has, asankhydtd sahasrani ye Rudrah adhi 
bhumydm [ 
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also this characteristic of Scripture, viz. that in virtue of common con¬ 
sent it is a perfect instrument for the discovery of “what is invisible.’ 
If you proceed, * the Veda is faultless, in consequence of its charac¬ 
teristic that it has no person ( puruska ) for its author;’ 63 they again 
reply, 4 Not so; for as the Veda likewise was formed by Paramesvara 
(God), it had a person (purusha) for its author.’ If you rejoin, ‘ It had 
no person (purusha) for its author, for it was not made by any embodied 
living being; ’ [they refuse 6 * to admit this] on the ground that, accord¬ 
ing to such Vedic texts # as * Purusha has a thousand heads,’ it is clear 
that Is vara (God) also has a body. If you urge that apaurusheyatva 
(‘the having had no personal author’) means that it was not composed 
by a living being endowed with a body which was the result of works; 
—the opponent denies this also, inasmuch as the Vedas were created 
by particular living beings—Agni (fire), Vayu (wind), and Aditya (the 
sim); for from the text ‘the Eig-veda sprang from Agni, the Yajur- 
veda from Vayu, and the Sama-veda from Surya,’ etc., it will be seen 
that Hvara was the maker, by inciting Agni and the others. If you 
next say that the Veda is a collection of words in the form of Mantras 
and Brfthmanas, the objectors rejoin, ‘ Not so, for it has never yet been 
defined that a Mantra is so and so, and a Brabmana so and so.’ There 
exists, therefore, no charaeteristio mark of a Veda. Nor do we see any 
proof that a Veda exists. If you say that the text, ‘ I peruse, reverend 
sir, the Eig-veda, the Yajur-veda, the Sama-veda, and the Atharvana 
as the fourth,’ is a proof, the antagonist answers, ‘No, for as that text 
is part of the Veda, the latter would be open to the objection of depending 
upon itself; for no one, be he ever so clever, can mount upon his own 
shoulders.’ If you again urge that such texts of the Smriti as this, 
‘It is the Veda alone “which is the source of blessedness to twice-born 
men, and transcendent,’ are proofs, the objector rejoins,’ ‘ Not so; since 
these too must be rejected, as being founded on the same Veda.’ The 


63 Or, the meaning of this may be, “If you urge that, as the Veda has no personal 
author, there is—in consequence of this peculiar ohara&eristio—no flaw (in the pro¬ 
posed definition), etc/* 

64 I have translated this, as if it there had been (which there is not) a negative 
particle na in the printed text, after the Hi ehet, as tliis seems to me to be necessary 
to the sense. I understand from Prof. Muller that the negative particle is found in 
some of the MSS. [I am, however, informed by Prof. Goldstiioker that na is often 
omitted, though understood, after iti chet .] 
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evidence of the senses and other ordinary sources of knowledge ought 
not even to he doubted. 66 And common report in reference to the 
Veda, though universal, is erroneous, like such phrases as ‘ the blue 
sky,’ etc. "Wherefore, as the Veda is destitute of characteristic sign 
and proof, its existence cannot be admitted. Such is the first side of 
the question. * t 

“ To this we reply: The definition of the Veda, as a work composed 
of Mantra and Brahmana, is unobjectionable. Hence Apastamba says 
in the Yajnaparibhasha, ‘the name of Mantra and Brahmana is Veda.’ 
The nature of these two things will be settled hereafter. 66 The sense 
we attach to the expression 4 consisting of sentences which had no per¬ 
sonal author ’ will also be declared further on. Let the proofs which have 
been specified of the existence of the Veda, viz. the Veda (itself), the 
Smriti, and common notoriety, be duly weighed. Although jars, cloth, 
and other such [dark] objects have no inherent property of making them¬ 
selves visible, it is no absurdity to speak of the sun, moon, and other 
luminous bodies, as shining by their own light. Just in the same way, 
though it is impossible for men or any other beings to mount on their own 
shoulders, let the Veda through the keenness of its power be held to have 
the power of proving itself, as it has of proving other things. 67 Hence 
traditionists set forth this penetrating force of the Veda; thus, 1 Scrip¬ 
ture is able to make known the past, the future, the minute, the distant, 
the remote.’ Such being the case, the authority of the Smriti, which 
is based on the Veda, and that of common notoriety, which is based on 
both, is irresistible. Wherefore it stands fast that the Veda, which is 

05 The drift of this sentence does not seem to me clear. From what immediately 
follows it would rather appear that the evidence of the senses may be doubted. Can 
tho passage be corrupt ? 

06 See the First Volume of this work, pp. 2 if. and the Second Volume, p. 172 

f ' 7 The same thing had been sai& before by S'ankara Acharyya (who lived at the 
end of the fifth or beginning of the 9th centuy r , a.d. See Colebrooko’s Misc. Essays, 
i. 332), in his commentary on the Brahma Sutras, ii. 1, 1: Veilasya hi nirapeksham 
svdrthe pramdnyam raver tva rupa-vishaye | purusha-vachasam tu ihulan tarapeksham 
svdrthe pramanyam vaktri-smriti-vyavahitam cha iti viprakarshah | “For the Veda 
has an independent authority in respect of its own sense, as the sun has of manifesting 
forms. The words of men on the other hand, have, as regards their own sense, an 
authority which is dependent upon another source [the Veda], and which is separated 
[from the authority of the Veda] by the fact of its author being remembered. Herein 
consists the distinction [between the two kinds of authority].” 
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established by characteristic sign, and by proof, cannot be overturned by 
the Charvakas or any other opponents. 

“But let it be admitted that there is a thing called a Veda. Still, 
the opponents say, it does not deserve explanation, being unsuited for it, 
since it does not constitute proof. The Veda, they urge, is no proof, as 
it is difficult to show that it has any sign of that character. Now, 
some define proof as the instrument of perfect apprehension; others 
say, it is that which arrives at what was not before ascertained. 
But neither of these definitions can be reasonably applied to the Veda. 
Bor the Veda consists of Mantra and Brahmana. Of these mantras 
some convey no meaning. Thus one is amyak 8d U Indra rishtir, etc.; 
another is yudrihnin , etc.; a third is Grinya iva , etc. The texts 
dpdnbu-manyuhf* etc., and others may be adduced as further examples. 
Now no meaning whatever is to be perceived through these mantras; 
and when they do not even convey an idea at all, much less can they 
convey a perfect idea, or bo instruments of apprehension. Even if 
the mantra adhah svid and upari svid usid , ( was it below or above ? 7 
(E.V. x. 129, 5) convey a meaning, still, like such sayings as ‘ either a 
post or a man/ it conveys a dubious meaning, and so possesses no au¬ 
thority. The mantra, * deliver him, o plant/ has for its subject grass. 
Another, ( do not hurt him, axe/ has for its subject an axe ( kshuro ;). 
A third, ‘hear, stones/ has for its subject stones^ In these cases, grass, 
an axe, and stones, though insensible objects, are addressed in the Veda 
as if they were intelligent. Hence these passages have no authority, 
because, like the saying, * two moons/ their import is absurd. So also 
the two texts, f there is one Eudra; no second has existed/ and ‘the 
thousand Eudras who are over the earth/ involving, as they do, a mu¬ 
tual contradiction (just as if one were to say, 1 1 have been silent all 
my life'), cannot be authoritative. The mantra dpah undantu expresses 
the wetting of the sacrificeris head with water at the time of tonsure; 
while the text ‘ subhike / etc. (‘ garland, mount on my head and«decorate 
my face’) expresses the placing of a garland formed of flowers on the 
heads of the bridegroom and bride, by way of blessing, at the time of 
marriage. Now, as these two last texts merely repeat h matter of 

68 See Nirukta, v. 12, and ri. 15, and Roth’s Illustrations. It is not necessary for 
my purpose to inquire whether the charge of intelligibility brought against these 
different texts is just or not. 
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common notoriety, they cannot he said to attain to what was not before 
ascertained. "Wherefore the Mantra portion of the Ycda is destitute of 
authority. 

(i To this we reply, the meaning of these texts, 1 amyakf and the 
others, has been explained by Yaska in the Nirukta. 69 The fact that 
they are not understood by persons ignorant of that explanation, does 
not prove any defect in the mantras. It is customary to quote here the 
popular maxim, ‘ it is not the fault of the post that the blind man does 
not see it; the reasonable thing to say is thht it is the man’s fault.’ 
The mantra i adhah svid ,’ etc. (‘was it above or below?’) (R.Y. x. 129? 
5) is not intended to convey doubt, but rather to signify the extreme 
profundity of the supreme Essence, the cause of the world. With this 
view the author intimates by this turn of expression the difficulty which 
persons who are not versed in the deep Scriptures have, in compre¬ 
hending such subjects. The same intention is manifested in the fol¬ 
lowing mantras ho addhu veda ) etc. (B.V. x. 129, 6) (‘who knows?’ 
etc.) In the texts oshadhe } etc. (‘o herb,’ etc.), the deities who pre¬ 
side over these various objects are addressed by these several names. 
These deities are referred to by the venerable Badarayana in the apho¬ 
rism abhimuni-vyapade&ah. As Budra, though only one, assumes by his 
power a thousand forms, there is no contradiction between the different 
texts which relate to him. And though the moistening, etc., of the 
head by water, etc., is a matter of common notoriety, yet as the good¬ 
will of the deities who preside over these objects is not generally known, 
the texts in. question, by having this for their subject, are declaratory 
of what is unknown. Hence the Mantra portion of the Yeda, being 
shown to have a characteristic mark, is authoritative.” 

Sayana then, in p. 11 of his Preface, proceeds to extend his argu¬ 
ment to the Brahmanas. These are divisible into two parts, Precepts 
[vidhi) } and Explanatory remarks ( arthavada ). Precepts again are either 
(i a ) incitements to perform some act in which a man has not yet engaged 
(<i tpravritta-pravarttanam ), such as are contained in the ceremonial sec¬ 
tions ( Iiarma-kanda ); or [b) revelations of something previously unknown 
( ajndta-jnfifianam), such as are found in the portions which treat of sa¬ 
cred knowledge or the supreme spirit [Brahma-kanda). Both these parts 

69 See the Journal of the Royal Asiatic Society for 1866, pp. 323, 329, 334, and 
337. 
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are objected to as unauthoritative. The former is said (1) to enjoin 
things afterwards declared to be improper; and (2) to prescribe in some 
texts things which are prohibited in others. Thus in the Aitareya, 
Taittirlya, and other Brahmanas, many injunctions given in other 
places are controverted in such phrases as, “ This or that must not be 
regarded; ” “ This must not be done in that way ” {tat tad na ddrit- 
yam \ tat tatha na Jcaryyam).- 0 And again prescriptions are given which 
are mutually contradictory. Another objection is that no result, such 
as the attainment of paradise, is perceived to follow the celebration of a 
jyotishfoma or other sacrifice; whilst satisfaction never fails to be ex¬ 
perienced immediately after eating ( jyotishtomadishv apy anuah(hdna- 
nantaram cva cha ivargddi-phalafn na upalabhyate \ na hi bhojanunan- 
tararn tripter anupalambho’sti |). The answer given to the earlier of 
these objections is that the discrepant injunctions and prohibitions are 
respectively applicable to people belonging to different S'akhas or Vedic 
schools; just as things forbidden to a man in one state of life {iisrama) 
are permitted to one who is in another. It is thus the difference of per¬ 
sons which gives rise to the apparent opposition between the precepts 
{tatha jarttiladi-vidhir attra nindyamano ’pi kvachit sdkhdntare bhaved tti 
chet | bhavatu ndma \ prdmanyam api tach-chhalchudkydyinam prati bha- 
rishyati \ yatha grihmthasrame nisliiddham api paranna-bhojanam aSra- 
rnantareshu pramanikam tad-vat | anena nyayena sarvattra paraspara- 
viruddhau vidki-nishedhau puruaha-bhedena vyavoithapanlyau yatha man- 
treahu pdtha-bhedah |). In the same way, it is remarked, the different 
S'akhas adopt different readings in the mantras. As regards the objection 
raised to the authoritativeness of the revelations of things hitherto un¬ 
known, which are made in the Brahma-kanda, that they are mutually 
contradictory—-as when the Aitareyins say, Atmd vai idarn ekah eva agre 
usit, “ This was in the beginning soul only ; ” whilst the Taittinyakas 
on the other hand affirm, aaad vai idain agrv halt, “ This was in the be¬ 
ginning non-existent; ’’—the answer is given that it is determined by a 
particular aphorism (which is quoted) 11 that in the latter passage the 
word asat does not mean absolute vacuity or nothingness, but merely an 


7 o Compare the quotation given above, p. 64, from the S'atapatha Brahmana, iv. 
1, 2, 19. 

n Brahma Sutra, ii. 1, 7, appears to be intended; but the text of it as given by 
Sayana does not correspond with that in the Bibliotheca Indica. 
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undeveloped condition (. . . . iti sutre Taitiirrya-gata-vdkymya asach- 
chhabdasya na s u nyct-p ara tv am kintv (ivy aktdvasthd-par atv am iti nirnl- 
tam]). 12 Sayana accordingly concludes (p. 19 of his Preface) that the 
authority of the whole Veda is proved. 

II.—The second passage which I shall quote is from the Yedartha- 
prakasa of Madhava Aeharyya on the Taittirlya Yajur-veda (p. 1 ff. in 
the Bibliotheca Indica). Madhava was the brother of Sayana, 73 and 
flourished in the middle of the 14th century (Colebrooke’s Misc. Ess. 
i. 301): * 

Nmu Jco \yam vedo niima Ice m my a vishaya-prayojana-sambandhddhi - 
harxnah Icatham vd tasya prdmunyam | na khalv etasmin sarvasminn asati 
vedo vyukhydna-yogyo bhavati | Atrauchyate j Ishta-prupty-anishta-pari- 
hdrayor alaukikam upuyam yo grantho vedayati sa vedah | Alaukika-pa - 
dma pratyakshdnumdne vydvartyete j Anubhuyamdnasya srak-chandana- 
vamtader tshfa-prdpti-helutvam aushadha-sevader anishta-parihdra-hetut- 
vaih cha pratyaksha- siddham | Svendnubhavishyamunasya purushuntara- 
gatasya cha tathutvam anumuna-gamyam | “Evarn tarhi bhavi-janma -gata- 
mlchddikam anumdna-gamyam )} iti diet j na | tad-viseshasya, anava gamut | 
Na khalu jyotishtomddir ish ta-prupti- hetuh ka lanja-b hales ha n a- vary anu dir 
anishfa-parihura-hetur ity amum artham veda-vya Hr deem anumdna-sahas- 
rendpi turkika-siromamr apy asydeagantuih kaknoti | Tasmdd alaukiko- 
paya-bodhako vedah iti lakshanasya, na ativydptarh j at a evoktam | “ Pra- 
tyakshendrnmityd vd yas tupdyo na budhyate | Mam vindanii vedena 
tasmdd vedasya vedatd iy iti | sa eva upuyo vedasya vishay ah | tad-bodhah 
eva prayojanavi | tad'bodhdrthl cha adhikdri | tena salia up a kuryy op a kd - 
rala-bhuvah sambavdhah | nanu “ evam sati stri-sudra-sahituh sarve vedd- 
dhtkunnnIi synr i ishtam me syud anishfani md thud ’ iti dsishah aarvaja- 
nlnaivdt | maivam | strl-sudrayoh saty updye bodhurthitve he tv-ant arena 
vedddhikurasya pratiladdhatvat | upanitasya eva. adhyayanudhikuram 

7 * Compprc with this the passages quoted from the S'atapatha and Taittiriya Brah- 
manasin the First Volume of this work, pp. 1*9 f., 24 f., 27 f., and from the Taitt. Sank, 
and Brah. in pp 52 and 53; and see also the texts referred to and commented upon 
in the Journ. of tho Roy. As. Soc’. for 1864, p. 72, and in the No. for 1865, pp. 

345-348 

73 ^ hether either of these two brothers, who were ministers of state, were the 
actual writers of the works which hear their names, or whether the works were com¬ 
posed by Pandits patronized by the two statesmen, and called after the names of tlieir 
patrons, is a point which I need not attempt to decide. 
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bruvai iasirct-ni anupariltayoh stri-ifidwyor vedadhyayanam amshta-prap- 
ti-hetur iti bodhayati | kathani tar hi lay os tad-updy drag amah | pur and- 
dibhir iti brumah | aU evoktam | “ sfrn-sudra-dvijabandhunam trayi na 
srutUgochara | iti Bharat am dkhydnam mnnind kfipayd kritam” { Bhag. 
Pur. i. 4, 25) | iti [ tasmad upaultair cm traimrnikair vedasya sam- 
bandhah | tat-prdmtinyam tu bodhakatvdt svalah eva siddham | pauru~ 
sheya-vulcyam tu bodhakam api sat paru&ha-gata- Ihrtinti- mulaiva-sa?n- 
bhdvanayd lat-parihtirdya miila-pramdnam apekshate na tu vedah | tasya 
nityatvena vaktri - doshti - sanJcanudayat | . . . . Narad vedo 'pi hahdd- 
sddi- vakya-vat paurusheyah eva Brahma-kdryyatva-iravanut | “richah 
eamdni jajnirc | chhanddmsi jajnire tasmad yajus tasmad ajdyata > iti 
Oruteh | ala eva Bddarayanah( i. 1, 3) “ sastra-yomtvdd ” iti sfi trcna Brah¬ 
mans veda-kdranatvam avochat 1 maivam | kuti-smritibhyam nityatvava- 
gamdt | “vachct Vivupa nityayd ” (11.V. viii. 64, 6) xti sruteh \ i( anadi- 
nidhcma nityd vdg utsrishfd svayarnbfiuva ” iti smriteS cha | Bddard- 
yano *pi devatadhikarane sutraydmdsa (i. 3, 29) “ ata eva cha nityatvarn ” 
iti j tarhi (i paraspara-virodhah" iti chet | na | nityatvasya vyavahari- 
katvut | sruhfer urdhvam samhdrdt purvani vyavahCira-kdbs tamin ut- 
patti-vinamdarsandt | kdldkasadayo yatha nitydh evaih vedo'pi vyavaha- 
r a-kale Kdlidtistidi-vdhya-vat p u r us ha-vir achitatvdbhd v <2 d nit yah | ddi- 
srishfau tu kdldha&ddi-vad eva Brahmanah sakasad vedotpattir dmnd~ 
gate] ato vishaya-bhedad na paraspara-vvrodhah | Brahmq.no nirdoshat- 
vena vedasya vaktri-doshabhavat svatas-siddham prdmdnyam tad-avas- 
tham j tasmdl lakshana-pramdna-sadbhavad vishaya-prayojana-samban - 
dhddhikuri-sadhhdvdt prumdnyasya susthatvdch cha vedo vydkhydtavyah 
eva I 

<«IS'ow, some may ask, what is this Veda, or what are its subject- 
matter, its use, its connection, or the persons who are competent to 
study it? and how i 3 it authoritative? For, in the absence of all these 
conditions, the Veda does not deserve to be expounded. I reply: the 
book which makes known {vedayati) the supernatural (lit non-secular) 
means of obtaining desirable objects, and getting rid of undesirable 
objects, is the Veda. By the employment of the word “supernatural,” 
[the ordinary means of iniormation, viz.] perception and inference, are 
excluded. By perception it is established that such objects of sense, 
as garlands, sandal-wood, and women are causes of gratification, and 
that the use of medicines and so forth is the means of getting rid 
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of what is undesirable. And we ascertain by inference that we shall in 
future experience, and that other men now experience, the same results 
(from, these same causes). If it be asked whether, then, the happiness, 
etc., of a future birth be not in the same way ascertainable by inference, 
I reply that it is not, because we cannot discover its specific character. 
Not even the most brilliant ornament of the logical school could, by 
a thousand inferences, without the help of the Yedas, discover the 
truths that the jyotishtoma and other sacrifices are the means of at¬ 
taining happiness, and that abstinence from intbxicating drugs 74 is the 
means of removing what is undesirable. Thus it is not too wide 
a definition of the Yeda to say that it is that which indicates super¬ 
natural expedients. Hence, it has been said, ‘men discover by the 
Yeda those expedients which cannot be ascertained by perception or 
inference; and this is the characteristic feature of the Yeda.’ These 
expedients, then, form the subject of the Yeda; [to teach] the know¬ 
ledge of them is its use; the person who seeks that knowledge is 
the competent student ; and the connection of the Yeda with such 
a student is that of a benefactor with the individual who is to be 
benefitted. 

“But, if such be the case, it may be said that all persons whatever, 
including women and S'udras, must be competent students of the Yeda, 
since the aspiration after good and the deprecation of evil are common 
to the whole of mankind. But it is not so. For though the expedient 
exists, and women and S'udras are desirous to know it, they are de¬ 
barred by another cause from being competent students of the Yeda. 
The scripture ( Sastra ) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the Yeda, 
intimates thereby that the same study would be a cause of unhappiness 
to women and S'udras [who are not so invested]. How, then, are these 
two classes of persons to discover the means of future happiness? We 
answer, from the Puranas and other such works. Hence it has been 
said, ‘ since the triple Yeda may not 1 'be heard by women, S'udras, and 
degraded twice-born men, the Mahabharata was, in his benevolence, 

74 Kalanja-bhakshanam is mentioned in the Commentary on the Bhagavata Purana, 
x. 33, 28. In his translation of the Kusumanjali, p. 81, note, Professor Cowell says: 
“ Some hold the Kalaiya to be the flesh of a deer killed by a poisoned arrow—others 
hemp or bhang,—others a kind of garlic. Sec Iiagliunandana’s Ekuda^i tattya/’ 
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composed by the Muni.’ 75 The Veda, therefore, has only a relation to 
men of the three superior classes who have obtained investiture. 

“ Then the authority of the Yeda is self-evident, from the fact of its 
communicating knowledge. For though the words of men also com¬ 
municate knowledge, still, as they must be conceived to participate in 
the fallibility of their authors, they require some primary authority to 
remedy that fallibility. But such is not the case with the Veda ; tor 
as that had no beginning, it is impossible to suspect any defect in the 
utterer. ... 

(i A doubt may, however, be raised whether the Veda is not, like the 
sentences of Kftlidasa and others, derived from a personal being, 76 as it 
proclaims itself to have been formed by Brahma, according to the text, 
'the Eich and Saman verses, the metres, sprang from him; from him 
the Yajush was produced; ’ 77 in consequence of which BadarayUna, in 
the aphorism 78 ( since he is the source of the £astra,’ has pronounced 
that Brahma is the cause of the Veda. But this doubt is groundless; 
for the eternity of the Veda has been declared both by itself, in the 
text, i with an eternal voice, o Virupa,’ 79 and by the Smriti in the 
verse * an eternal voice, without beginning or end, was uttered by 
the Self-existent.’ 80 Badarayana, too, in his section on the deities 
(Brahma Sutras, i. 3, 29) has this aphorism; ‘ hence also [its] eternity 
[is to be maintained].’ If it be objected that these statements of his 
are mutually conflicting, I answer, No. For [in the passages where] 
the word eternity is applied to the Vedas, it is to he understood as 
referring to the period of action [or mundane existence]. This period 
is that which commences with the creation, and lasts till the destruc¬ 
tion of the universe, since, during this interval, no worlds are seen to 

78 See the quotation from the Bhagavata Purana, above, p. 42. 

78 This seems to be the only way to translate paurusheya , as purmha cannot here 
mean a human being. 

77 R.V. x. 90, 9, quoted in the First Volume of this work, p. 10 ; and p, 3, above. 

78 Brahma Sutras, i. 1, 3, p. 7 of Dr. Ballantyne’s Aphorisms of the Vedanta. 

79 These words are part of Rig-veda, viii. 64, 6: Tasmai nunarn abhidyave vacha 
Virupa nttyaya | vrishne chodasva sush^uHm j u Send forth praises to this heaven- 
aspiring and prolific Agni, o Virupa, with an unceasing voice [or hymn].” The word 
nityaya seems to mean nothing more than “ continual,” though in the text I have 
rendered it “ eternal,” as the author’s reasoning requires. Colebrooke (Misc. Ess. i. 
306), however, translates it by u perpetual.” I shall again quote and illustrate this 
verse further on. 

80 This line, from the M.Bh. S'antip. 8533, has already been cited above, in p. 16. 
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originate, or to be destroyed. Just as time and aether (space) are 
eternal, 81 so also is the Yeda eternal, because, during the period of 
mundane existence, it has not been composed by any person, as the 
works of Kalidasa and others have been. 82 Nevertheless,, the Yeda, like 
time and aether, is recorded in Scripture to have originated from Brahma 
at the first creation. There is, therefore* no discrepancy between the 
two different sets of passages, as they refer to different points. And 
since Brahma is free from defect, the utterer of the Veda is consequently 
free from defect; and therefore a self-demonstrated authority resides in 
it. Seeing, therefore, that the Veda possess a characteristic mark, and 
is supported by proof, and that it has a subject, a use, a relation, and 
persons competent for its study, and, moreover, that its authority is 
established, it follows that it ought to be interpreted.” 

Sect. VIII .—Arguments of the Mlmdnsahas and Yeddntins in support 
of the eternity and authority of the Vedas. 


I shall now proceed to adduce some of the reasonings by which the 
authors of the Pixrva Mimansa, and Vedanta, aphorisms, and their com¬ 
mentators, defend the doctrine which, as we have already seen, is held 
by some of the Indian writers, that the Vedas are eternal, as well as 
infallible. 

I .—Purva MlmCimu .—I quote the following texts of the Purva Ml- 
xnansa which relate to this subject from Dr. Ballantyne’s aphorisms of 
the Mimansa,. pp. 8 ff. 83 I do not always follow the words of Dr. Bal- 
lantyne’s translations, though I have made free use of their substance. 
(See also Colebrooke’s Misc. Ess. i. 306, or p. 195 of Williams and 
Norgate’s ed.) The commentator introduces the subject in the follow¬ 
ing way : 

81 Passages affirming both the eternity of the aether, and its creation, are given in 
the First Volume of this work, pp. 130 and 506. 

h2 The same subject is touched on by Suyana, at p. 20 of the introductory portion 
of his commentary on the Rigveda.. The passage will be quoted at the end of the 
next section” 

' 8 Since tho 1st edition of this \olume was published, the Sanskrit scholar has 
obtained easy access to a more considerable portion of the MTmansa Sutras with 
the commentary of S'abara Svamin by the appearance of the first, second, and part of 
third, Adhyayas in the Bibliotheca Indica. 



S'abdarlhcrt/or utpatly-ancmtaram purushona, kalpita-Mnlcetutmaka-sam- 
landhasya kalpitatvat pwrusha - Icalpita - mmbandha-jmnupekxhitvat sab- 
da.rya yatha pratyaksha-jnanam suktikudau mtyatvam vyabkcharaU tathd 
purushudfilnateena Sabde ’pi satyatva-vyabhichdm-mmbhavut na dharme 
chodana prananam xti purva-pakshc nddhuntam uha \ 

“ Since, subsequently to tlie production of words and the .tilings 
signified by them, a connection of a conventional character lias been 
established between the two by the will of man, and since language 
is dependent upon a knowledge of this conventional connection de¬ 
termined bj man, [it follows that] as perception is liable to error in 
respect of mother-of-pearl and similar objects [by mistaking them for 
silver, etc.], 'so words also may be exposed to the risk of conveying unreal 
notions from [their sense] being dependent on human will; and con¬ 
sequently that the Ycdic precepts [which are expressed in such words, 
possessing a, merely conventional and arbitrary meaning] cannot be au¬ 
thoritative in matters of duty. Such is an objection which may be 
urged, and in reoly to which the author of the aphorisms declares the 
established doctr'ne.” 

Then follows the fifth aphorism of the first chapter of the first book 
of the Mimansa I Autpaltikas x !w ,a) Mdasya (b > arihena sambandhas m tas- 
ya m jnu;iam M upcde&o® ’vyatirekak cha <*> arthe ’ nupalabdhe ,h) tat m prama- 
nam Badarayanasm anapekshaivut | which may be paraphrased as fol¬ 
lows : “ The connection of a word with its sense is coeval with the 
origin of both. Ii consequence of this connection the words of the 
Veda convey a knowledge of duty, and impart unerring instruction in 
regard to matters imperceptible. Such Vedic injunctions constitute the 
proof of duty alleged, by Bndarayana, author of the Vedanta Sutras; 
for this proof is independent of perception and all other evidence.” 

I subjoin most of the remarks of the scholiast as given by Dr. 
Ballantyne, indicating by letters the words of the aphorism to which 
they refer: 

(») Autpattikab | svabhaviktih | hityah iti yavat | “Aulpattika (original) 
means natural, eternal in short.” 

0» S'abdasyd | nitya-veda-ghataka-padasya, “ agnihotram juhuyat svarga- 
Jcamah ” ilyudeh | “S'aMa (word) refers to terms which form part of 
the eternal Veda, such as, * the man who desires heaven should perform 
the Agnihotra sacrifice.’ ” 



c) Samhandha (connection), “in the nature of power ,P i.e. according 
to Dr. Ballantyne, depending on the divine will that such and such 
words should convey such and such meanings. 


(d) A.ias tasya | dharmasya j “ ‘Hence’ is to be supplied before ‘this/ 
which refers to ‘ duty/ ” 

( )) Tnanam | atra karane lyut | faapter t yathartha-fadnasya karanam | 
“ In the word fauna (knowledge) the affix lyut has the force of ‘in¬ 
strument/ ‘ an instrument of correct knowledge/ ” 

(r) Upadesah | artha-pratipadanam | “ Instruction, i.e. the establish¬ 
ment of a fact/’ 

Avyatvrekah | avyabhichdri driiyate at ah | “ ‘Unerring/ i.e. that 
which is seen not to deviate from the fact/; ? 

[h) Nanu “ vahmmdn iti sahda-iravandnantaram praty^shena vahnim 
drtshfva iahde pramdtvam grihndti iti loke prasiddheh prjityalcshadltara - 
pramfina-sapekshatvdt Habdasya sa kathoM dharme praijidnam ata dha 
“ anupalabdhe” iti | anupalabdhe prat/yahshddi-pramanMr afadte'rthe m \ 

Since it is a matter of notoriety that any one who has heard the words 
1 [the mountain is] fiery' uttered, and afterwards sees/the fire with his 
own eyes, is [only] then [thoroughly] convinced of tbb authority of the 
words, it may be asked how words which are thus dependent, [for con¬ 
firmation on] perception and other proofs, can themselves constitute the 
proof of duty ? In reference to this, the word anupdabdhe (‘ in regard 
to matters imperceptible') is introduced. It signifies ‘matters which 
cannot be known by perception and other such proofs/ ” 

(i) Tat | vidhi-ghatita-vCikyam dharme pramdnam Bidardyandchuryasya 
sammatam | ay am dSayah | { parvato vahnimdn ’ iti doshavat-purusha - 
prayuktam vdkyam artham vyahhicharati | atah prdminya-nteckaye praty - 
ahhddikam apehshate | tathd ’gnihotram juhoti ik vdkyam kdla-traye 
py artham na vyahhicharati | ata itara-nirapekshaii dha/nne pramdnam | 

This, i.e . a [Yedic] sentence consisting of an injunction, is regarded 
by Badarayana also as proof of duty. The purport is this. The 
sentence, ‘ the mountain is fiery/ when uttered by a person defective 
[in his organ of vision], may deviate from the reality; it therefore 
requires the evidence of our senses, etc/ to aid us in determining its 
sufficiency as proof Whereas the Vedie sentence regarding the per¬ 
formance of^the Agnihotra sacrifice can never deviate from the truth in 
any time, past, present, or future; and is therefore a proof of duty, in¬ 
dependently of any other evidence/' 
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The commentator then proceeds to observe as follows: Purva-sutre 
sabdarthaijos sambandho nityah ity uktain | tach cha sabda-fiityatvadhinam 
iti tat mddhayishur adau sabddnityatva-vddh-matam purva-palcsham upd- 
day at i | “ In the preceding aphorism it was declared that the connection 
of words and their paeanings [or the things signified by them] is eternal. 
Desiring now to prove that this [eternity of connection] is dependent 
on the eternity of words [or sound], he begins by setting forth the first 
side of.the question, viz. the doctrine of those who maintain that 
sound is not eternal.” 

This doctrine is accordingly declared in the six following aphorisms 
{sutras) y which l shall quote and paraphrase, without citing, in the 
original, the accompanying comments. These the reader will find in 
Dr. Ballantyne’s work. 

Sutra 6. —Karma eke tatra dar&mdt | Some, i.e, the followers of 
the if y ay a philosophy, say that sound is a product, because we see that 
it is the result of effort, which it would not be if it were eternal. 

Sutra 7 .—Asthdndt j “That it is not eternal, on account of its 
transitoriness, a.*?# because after a moment it ceases to be perceived. 

Sutra 8.—J Taroti-sabdat | “ Because, we employ in reference to it 
the expression 1 making,’ i.e. wo speak of i making ’ a sound. ’ 

Sutra 9.— Sattvdnta/re yaugapadydt | “Because it is perceived by 
different persons at once, and is consequently in immediate contact with 
the organs of sense of those both far and near, which it could not be if 
it were one and eternal.” 

Sutra \0.—Prakfiti-vikrityo& cha | “Because sounds have both an 
original and a modified form j as c-g. in the case of dadhi air a , which 
is changed into dadhy atra , the original letter i being altered into y by 
the rules of permutation. Now, no substance which undergoes a 
change is eternal.” 

Sutra 11.— Vriddhis cha kartri-bhumnd ’ sya | “Because sound is 
augmented by the number of those who make it. Consequently the 
opinion of the Mimansakas, who say that sound is merely manifested, 
and not created, by human effort, is wrong, since even a thousand 
manifested do not increase the object which they manifest, as a jar is 
not made larger by a thousand lamps.” 

These objections against the Mlmansaka theory that soupd is mani¬ 
fested, and not created, by those who utter it, are answered in the 
following Sutras: 
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Sutra 32.— Samam tu fair a darSanam | “ But, according to both, 
schools, viz. that which holds sound to be created, and that which 
regards it as merely manifested, the perception of it is alike momen¬ 
tary, But of these two views, the theory of manifestation is shown in 
the next aphorism, to be the correct one.” 

Sutra 13.— Satah par am adarsanam ^ishay and,gamut | “The non¬ 
perception at any particular time, of sound, which, in reality, perpe¬ 
tually exists, arises from the fact that the utterer of sound has not come 
into contact with his object, i.e . sound. Souncl is eternal, because we 
recognise the letter for instance, to be the same sound which we have 
always heard, and because it is the simplest method of accounting for 
the phenomenon to suppose that it is the same. The still atmosphere 
which interferes with the perception of sound, is removed by the con¬ 
junctions and disjunctions of air issuing from a speaker’s mouth, and 
thus sound (which always exists, though unperceived) becomes per¬ 
ceptible. 64 This is the reply to the objection of its 6 transitorines? ’ 
(Sutra 7).” 

An answer to Sutra 8 is given in 

Sutra 14.-— Prayogmyd par am [ “The word i making* sounds, 
merely means employing or uttering them.” 

The objection made in Sutra 9 is answered in 

Sutra 15. — Aditya-vad yaugapadyam | “One sound is simultane¬ 
ously heard by different persons, just as one sun is seen by them at one 
and the same time. Sound, like the sun, is a vast, and not a minute 
object, and thus may be perceptible by different persons, though remote 
from one another.” 

An answer to Sutra 10 is contained in 

Sutra 16. — Yarndntaram (wikdrah | “The letter y } which is sub¬ 
stituted for i in the instance referred to under Sutra 10, is not a modi¬ 
fication of i ) but a distinct letter. Consequently sound is not modified.” 

The 11th Sutra is answered in 

Sutra 17.— Nada-mddhthpara 85 1 “It is an increase of * noise,’ not 

. 84 “ , Soimd is unobserved, though existent, if it reach not the object (vibrations of 
air emitted from the mouth of the speaker proceed and manifest sound by their 
appulse to air at rest in the space bounded by the hollow of the ear; for want of such 
appulse, sound, though existent, is unapprehended) "—Colebrooke, i. 306. 
bb The text as given in the Bibliotheca-Indica has ndda-vriddni-pam. 
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of sound, that is occasioned by a multitude of speakers. The word ‘noise* 
refers to the * conjunctions and disjunctions of the air 9 (mentioned under 
Sutra 13) which enter simultaneously into the hearer’s ear from dif¬ 
ferent quarters; and it is of these that an increase takes place.” 

The next following Sutras state the reasons which support the Ml- 
inansaka view : 

Sutra 18 . —Nityas tu syctd darsanasya parurthatmi | “ Sound must 
he eternal, because its utterance is fitted to convey a meaning to other 
persons. If it were not eternal [or abiding], it would not continue 
till the hearer had learned its sense, and thus he would not learn the 
sense, because the cause had ceased to exist.” 

Sutra 19.— Saryatra yaugapadydt | “Sound is eternal, because it is 
in every case correctly and uniformly recognized by many persons 
simultaneously; and it is inconceivable that they should all at once fall 
into a mistake.” 

When the word go (cow) has been repeated ten times, the hearers 
will say that the word go has been ten times pronounced, not that ten 
words having the sound of go have been uttered; and this fact also is 
adduced as a proof of the eternity of sound in 

Sutra 2 0 .—Sankhyabkdvdt | “Because each sound is not numerically 
different from itself repeated.” 

Sutra 21 .—AnapeMatvdt | “Sound is eternal, because we have no 
ground for anticipating its destruction.” 

“ But it may be urged that sound is a modification of air, since it 
arises from its conjunctions (see Sutra 17), and because the S'iksha (or 
Yedanga treating of pronunciation) says that ‘air arrives at the con¬ 
dition of sound; , and as it is thus produced from air, it cannot be 
eternal.” A reply to this difficulty is given in 

Sutra 22.— FraJchyalhavach cha yogyasya j “Sound is not a modi¬ 
fication of air, because, if it were, the organ of hearing would have no 
appropriate object which it could, perceive. No modification of air 
(held by tbe Naiyayikas to be tangible) could be perceived by the 
organ of hearing, which deals only with intangible sound.” 

Sutra 23.— Linga-darsamch cha | “And the eternity of sound is 
established by the argument discoverable in the Yedic text, ‘ with an 
eternal voice, o Yirupa.’ (See above, p. 69.) Now, though this sentence 
had another object in view, it, nevertheless, declares the eternity of 
language, and hence sound is eternal.” 
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“But though words, as well as the connection of word and sense, be 
eternal, it may be objected—as in the following aphorism—that a com¬ 
mand conveyed in the form of a sentence is no proof of duty.” 

Sutra 24.— Ltpattau vd rachandh syur arthasya a-tan-nimittatvdt | 
“ Though there be a natural connection between words and their mean¬ 
ings, the connection between sentences *jnd their meanings is a facti¬ 
tious one, established by human will, from these meanings (of the 
sentences) not arising out of the meanings of the words. The connec¬ 
tion of sentences with their meanings is not (like the connection of 
words with their meanings) one derived from inherent power (see 
butra 5, remark above, p, 72), but one devised by men ; how, then, 
can this connection afford a sufficient authority fob duty ? ” 

An answer to this is given in 

Sutra 25. Tad-blmtandm kriydrthena samdmndyo ’rthasya tan-mmit - 
tutvat | “The various terms which occur in every Yedic precept are 
accompanied by a verb; and hence a perception (such as we had not 
before) of the sense of a sentence is derived from a collection of words 
containing a verb. A precept is not comprehended unless the individual 
words which make it up are understood; and the comprehension of the 
meaning of a sentence is nothing else than the comprehension of the 
exact mutual relation of the meanings arising out of each word.” 

Sutra 26.— Lobe sanniyamtit prayog a-sannihar shah syCd | “As in 
secular language the application of words is known, so also in the 
Veda they convey an understood sense, which has been handed down 
by tradition.” 

The author now proceeds in the next following Sutras to state and 
to obviate certain objections raised to his dogmas of the eternity and 
authority of the Vedas. 

Sutra 27.— Vcd&nii chu 6k& sctwHikciTshctm purusltuJchydh | il Some (the 
followers of the Nyaya) declare the Vedas to be of recent origin, i.e. not 
eternal, because the names of men are applied to certain parts of them, 
as the Ka^haka and Xauthuma.” 

This Sutra, with some of those which follow, is quoted in Sayana’s 
commentary on the E.Y. vol. i. pp. 19 and 20. His explanation of the 
present Sutra is as follows: 

Yathd Eaghuvafnsadayah idanmtands tatlid veddh apt | na tu vedah 
anadayah | atah eva vcd,a-kartritvena purushdh dkhydyante | Vaiydsikam 



Bhdratam Vdhmktyam Rdmdyanam ity atra yathd JBJidratddi-Jcartritvena 
Vyasddayah dkhydyante tatkd Kdthakdfh Kauthumam Taittiriyakam ity 
evam tat-tad-veda~sakhd~karttritvena Katliadinivm dkhydtatvdt paurush- 
eydh | Nana nitydndm eva veddnam upadhyuya-vat sampraddya-pra- 
varttakatvena Kathakddi ~ mmdhhyd sydd, ity dkankya yukty - antaram 
sutrayati \ .... kd tarhi Kathakady -dkhydyikdydh gatir ity dsankya 
sampraddya-pravarttandt sd iyam upapadyate | 

u Some say, that as the Itaghuvam<§a, etc., are modem, so also are 
the Yedas, and that the Vedas are not eternal. Accordingly, certain 
men are named as the authors of the Vedas. Just as in the case of the 
Mahabharata, which is called Yaiyasika (composed by Ayasa), and the 
Ramayana, which is called Valmiklya (composed by Valnnki), Vyasa 
and Yalmlki are indicated as the authors of these poems; so, too, Katha, 
Kuthumi, and Tittiri are shown to be the authors of those particular 
S'akhas of the Vedas which bear their names, viz. the Kathaka, Kau- 
thuma, and Taittiriya; and consequently those parts of the Vedas are 
of human composition. After suggesting that the Vedas, though eternal, 
have received the name of Kathaka, etc., because Katha and others, as 
teachers, handed them down; he adduces another objection in the next 
Sutra.” 

The explanation here indicated is accepted a little further on, in the 
remarks on one of the following Sutras: i{ vVhat, then, is the fact in 
reference to the appellations Kathaka, etc. ? It is proved to have arisen 
from the circumstance that Katha, etc., handed down the Vedas. ’ I 
proceed to 

Sutra 28.— Anitya-darianCich cha | “It is also objected that the 
Vedas cannot be eternal, because we observe that persons, who are not 
eternal, but subject to birth and death, are mentioned in them. Thus 
it is said in the Veda ‘ Babara Pravahani desired/ < Kusuruvinda Aud- 
dalaki desired/ Now, as the sentences of the Veda, in which they are 
mentioned, could not have existed before these persons were, born, it is 
clear that these sentences had a beginning, and being thus non-eternal, 
they are proved to be of human composition ” (< Babarah Prdvahanir 
akdmayata l * Kusuruvindah Auddalakir akdmayata ’ ity&di (vdkydnum ?) 
vedeshu darsandt teshum janandt pray imam vdkydni nusann iti saditvad 
anityatvam paurusheyatvarh cha siddliam). 

These objections are answered in the following aphorisms : 
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Sutra 29.— Uktam tu Sabda-purvatvem | u But the priority—eternity 
—of sound has been declared, and, by consequence, the eternity of the 
Veda.” 

Sutra 30. — Akhjd pravachandt | “ The names, derived from those 
of particular men, attached to certain parts of the Vedas, were given on 
account of their studying these particular parts. Thus the portion read 
by Katha was called Kdthaka , etc.” 

Sutra 31 .—Paraniu srutisdmdnya- mdtram j “And names occurring 
in the Veda, which appear to be those of men, &re appellations common 
to other beings besides men.” 

Ci Thus the words Babara Prdvahani are not the names of a man, but 
have another meaning. Eor the particle pra denotes ‘ pre-eminence,* 
vahana means ‘ the motion of sound,* and the letter i represents the 
agent; consequently the word prdvahani signifies that ‘which moves 
swiftly,* and is applied to the wind, which is eternal. Babara again is 
a word imitating the sound of the wind. Thus there is not even a sem¬ 
blance of error in the assertion that the Veda is eternal ” ( Yadyapi Ba~ 
barah Pruvahamr ity asti parantu srutih prdvahany udi-sab dah sdmdn- 
yam | anydrthasydpi vuchakam | tathd hi | “ pra ” ity any a utkarshdi- 
rayah | “ vahanah ” sabdasya gatih | i-kdrah karttu j tathd cha ut Uriah {a- 
gaty-asrayo vdyn-parah | sa cha anudih | Babarah Hi vdyu-sabdunukara - 
mm | Hi na anupapatti-gandho 'pi |). 

Before proceeding to the ,32nd Sutra, I shall quote some further 
illustrations of the 31st, which are to be found in certain passages of 
the Introduction to Say ana’s Commentary on the Itig-veda, where he 
is explaining another section of the Mlmansa Sutras (i. 2,39 if.). 
The passages are as follows (p. 7): 

Anitya-samyogad mantrunurthakyam | “ kirn te krinvanti Jiikafeshv ” 
r tti mantre A ?ka(o ndma janapadah dmndtah | Tathd Naichasdkhaih ndmu 
nagaram Pramagando numa rdju tty etc'rthdh anityuh dmndtah | Tathd 
cho; sati pndk Pramagandud na ayam mantro bhutapurvah iti gamyate | 
And in p. 10: Yad opy uktam Pra f m«gandddy - unity dr tha - samyogad 
mantrasya anuditcam na syud %t% tatrottararn sutrayati j “ Uktas chd - 
nitya-samyogah ” xti | prat ha m a -pddasya antimadhikarane so 'yam unitya- 
safmjoga-doshah uktah panhrttah | Talhd hi | tatra piirvapakshe Veda - 
ndm paurusheyatvam vaUnm Kdthakam KCildpaham ity-ddi-purusha- 
sambandhubhidhunam hetukritya ‘ ‘u n ity a-darsanuch cha ” iti hetv-antarani 
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sutritam ) “Babarah prdvdhanir ahlmayata” itij anitydndm Babarddlntim 
arthdndtn darSandt tatah purvam asattvdi paurusheyo vedah iti tasya 
uttar am sutritam a par am tu sruti- sdmdny a-mdtram” iti | tasya ay am 
arthah \ yat Ktithakddi-sam&khydnaih tat pravachana-nimittam | yai tu 
param Babarudy-anity a-darsanam tat Sabda-sdmtinya-mdtram na tu tatra 
Babarukhyah kaschit purusho vivakshitah \ kintu <( babara ” iti sabdam 
human vdyur abhidhiyate | ia cha prdvdhanih | praJcarshcna vahana - 
idlah | j Evam anyatrdpy uhamyam | 

“It is objected that *the mantras are useless, because they are con¬ 
nected with temporal objects. Thus in the text, 4 what are thy cows 
doing among the Klkatas? ,dfl a country called Kikata is mentioned, as 
well as a city nanted Naicha6akha, and a king called Pramaganda, all 
of them non-eternal objects. Such being the case, it is clear that this 
text did not exist before Pramaganda,” The answer to this is given in 
p. 10: To the further objection that the mantras cannot be eternal# 
because such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Sutra: 4 The connection 
with non-eternal objects has been already explained.’ In the last 
section of the first chapter, this very objection of the hymns being con¬ 
nected with non-eternal things has been stated and obviated (see above, 
Sutras 28-31). For in the statement of objections, after it has first 
been suggested as a proof of the human origin of the Vedas, that they 
hear names, Kathaka, Kalapaka, etc., denoting their relation to men, a 
further difficulty is stated in a Sutra, viz , that 4 it is noticed that non¬ 
eternal objects are mentioned in the Vedas; ’ as, for example, where it 
is said that 4 Babara Pravahani desired.’ Now, as it specifies non¬ 
eternal objects of this kind, the Veda, which could not have existed 
before those objects, must bo of human composition. The answer to 
this is given in the aphorism, 4 any further names are to he understood 
as common to other things.’ The meaning is this : the names Kathaka, 
etc., are given to the Vedas because they are expounded by Katha, etc.; 
and the further difficulty arising*from the names of Babara and other 
objects supposed to be non-eternal, is removed by such names being 
common to other objects [which are eternal in their nature]. No 
persons called Babara, etc., are intended by those names, but the wind, 
which makes the sound babara, is so designated. And pravahani refers 
8C See the First Volume of this work, p. 342, and the Second Volume, p. 362. 





to the same object, as it means that which carries swiftly. The same 
method of explanation is to be applied in other similar cases, ’* 


I proceed to the 32nd Sutra. It is asked how the Yeda can consti- 
tute proof of duty when it contains such incoherent nonsense as the 
following: ** An old ox, in blanket and slippers, is standing at the door 
and singing benedictions. A Brahman female, desirous of offspring, 
asks, 1 Pray, o king, what is the meaning of intercourse on the day of 
the new moon?' or the following: ‘the cows celebrated this sacrifice”* 
{Kanu “ Jaradgavo kambala-pddukdbhydm dvdri sthito gdyati manga- 
lani Q> ] i tarn brdhniani prichhati puttra-kama rdjann amdydm letbhanasya 
Jco Wthah 1 | ih | <l gdvo vai etat sattrmn dsata v ity-ddmam asambaddha- 
praldpdndrh vMe sattvdt katham sa dharme pramdnain). A reply is 
contained in 

Sutra 32. —Krite vd vmiyogah sydt karmanah sambandhat | “ The 
passages to which objection is taken may be applicable to the duty to 
be performed, from the relation in which they stand to the ceremony ** 
(as eulogistic of it). 

As a different reading and interpretation of this Sutra are given by 
Sayana in his commentary, p. 20, I shall quote it, and the remarks 
with which he introduces and follows it: 

Nanu vede kvachid evam buy ate “ vanaspatayah satram dsata sarpdh 
satram dsata ’* iti | tatra vanaspatindm achetanatvdt sarpdndm chetanatve 
'pi vidyu-rahitatvad na tad-anushthdnam sambhavati | Ato “Jaradgavo 
gdyati madrakdni” ityddy-unmatta-bdla-vdkya-sadriktvdt kenachit krito 
vedah ity dsanhja uttaram sutrayati | “Krite cha aviniyogah sydt kar¬ 
manah samatvdt ” | Yadi jyotishtomddi-vdkyam kenachit purushena kri - 
ycta taddnvm krite tasmin vdkye svarga-sadhanatve jyotishfomasya vini - 
yogah na sydt | sadhya-sadham-bhavasya purushena jndtum asahjatvdt | 
buy ate tu viniyogah | “jyotishtomena svarga-kdmo yajeta ” iti | na cha 
etat unmatta-vtikya-sadrisam laukika-vidhi-vakya-vad bhdvya-karaneti- 
ka/rtavyatd-rupais tribhir aihkir npetdydh bhdvandyah avagamat | loke 
hi “ brdhmandn bhojayed ** iti vidhau him kena katham ity dkdnkshdydm 

87 In his commentary on the following aphorism S ahara Svamin gives only a part 
ot this quotation, consisting of the words Jaradgavo gdyati mattakani , “An old ox 
sipgs senseless words; ” and adds the remark: katham nama jaradgavo gdyetj ^Howi 
now, can an old ox sing ? ” We must not therefore with the late Dr. Bailantyne take 
jaradgava for a proper name. 


OF' THE YEDAS, HELD BY INDIAN AUTHORS. 81 

triptim uddisya odanena dravyena saka-supadi-pariveshana-prakdrcna iti 
yathd ucliyate jyotishtoma-vidhdv api svargam uddi&ya somena dravyena 
dihhan lyddy - angopakdra -prakdrena ity ulcte katham unmatta - vdkya- 
mdrtiam bhaved iti | vanaspaty-ddi-satra-vdkyam api na tat-sadrUam 
tasya satra-karmano jyotish{omddind samatvdt [ yat-paro hi saldah sa 
iabdurthah iti nytiya-vidah Cihuh | jyotishfomddi-vakyasya vidJidyakatvacl 
anashthdne tatparyyam | vanaspaty - ddi - satra - vdkyasya arthavadatvad 
prasamdydm t dtp ary am \ sa clia avidyamdnendpi karttum sakyate | ache- 
tandh avidvamso'pi satram anushfhitwantah kimpunas chetandh vidvamo 
brdhmandh iti satra-stutih | 

u But it will be objected that the Yeda contains such sentences as 
this: 'trees and serpents sat down at a sacrifice.’ Now, since trees 
are insensible, and serpents, though possessing sensibility, are destitute 
of knowledge, it is inconceivable that either the one or the other should 
celebrate such a ceremony. Hence, from its resembling the silly talk 
of madmen and children, as where it says, ‘ An old ox sings songs (fit 
only for the Madras ?)’ (see the Second Yolume of this work, pp. 481 ff.), 
the Yeda must have been composed by some man. The answer to this 
doubt is contained in the following Sutra (which I can only render by 
a paraphrase): 1 If prescribed by mere human authority, no rite can 
have any efficacy; but such ceremonies as the jyotishtoma rest on the 
authority of the Veda; and narrative texts such as that regarding the 
trees and serpents have the same intention as precepts, i.e. to recom¬ 
mend sacrifice/ If the sentence enjoining the jyotishtoma sacrifice had 
been composed by any man then, as the sentence was so composed, 
the sacrifice so enjoined would not have been applicable as a means of 
attaining paradise; for no man could know either the end, or the means 
of accomplishing it. But the application in question is prescribed in 
the Yeda by the words ‘ let him, who seeks paradise, sacrifice with the 
jyotishtoma/ Now this injunction does not resemble the talk of a 
madman, since we recognize in it, as in injunctions of a secular kind, 
the contemplation of the three characteristics of the action to be per¬ 
formed, viz. its end, means, and mode. For, as when a question is put 
in regard to the object for which, the instrument through which, and 
the manner in which the precept, * to feed Brahmans/ is to be fulfilled, 
we are told that the object is to be their satisfaction, the instrumental 
substance boiled rice, and the manner, that it is to be served up with 
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vegetables and condiments;—in the same way, in the Vedic injunction 
regarding the jyotishtoma, -we are told that paradise is the object, that 
soma is the instrumental substance, and that the application of the 
introductory and other portions of the ritual is the manner. And when 
this is so, how can this precept be compared to the talk of a madman ? 
Nor does the sentence regarding trees* etc., celebrating a sacrifice, 
admit of such a comparison, since the sacrifice in question is similar 
to the jyotishtoma and other such rites. I’or logicians say that the 
meaning of a word is the sense which it is intended to intimate. The 
purport of the sentence regarding the jyotishtoma, which is of a pre¬ 
ceptive character, is to command performance. The object of the sen¬ 
tence regarding trees, etc., attending at a sacrifice, which is of a narra¬ 
tive character, is eulogy; and this can be offered even by a thing 
which has no real existence. The sacrifice is eulogized by saying that 
it was celebrated even by insensible trees and ignorant serpents: how 
much more, then, would it he celebrated by Brahmans possessed both 
of sensation and knowledge! ” 

The following passage from the Nyaya-mala-vistara, a treatise con¬ 
taining a summary of the doctrines of the Purva-mtmansa of Jaimini, 
by Madhava Acharyya, the brother of Sayana Acharyya (see above, 
p. 66) repeats some of the same reasonings contradicting the idea that 
the Veda had any personal author (i. 1, 25, 26) : 

Paurmheyarh na vd veda - vixkyaih sydi paurusheyatu | Kathakacli- 
samdkhydnad vdkyatvdch ehdnya-vcikya-vat | Samdkhyd } dhyupakaivena 
valcyatvcm tu parahatam | Tat hr tr-a nup a lam l lima syat tato ’pmirwhe- 
yatd | j Kdthakam Kauthumam Taittiriyakam ityddi sarndkhyd tat-tad- 
veda-vishuyu loke drishfa | iaddhita -pratyayaS cha tena proktam ity 
asminn arthe varttate | tathd sati Vydsena proktam Vaiydsikam Bhara- 
tmn ity-adtiv iva pawwheyakom pratryate | kincha | vimatam veda~vdk~ 
yam paurasheyam | vdhjatvut | JSd liddsadi- vuJcya-vad iti pr&pte brum ah | 
adhyayffria-sampraddya-pravarttakatvena samcilchya upapadyate | Edlidd- 
sadi-grantheshu tat-sargdvasane kartidrah upalabhjante j tathd vedasydpi 
paurusheyatve tat-karttd upalab/iyeta na cha upalabhyate | ato vdkyatva- 
hetuh pratikuladarha^pardhatah | tasmad apaurusheyo vedah | tathd sati 
purusha-buddhi-hritasya aprdmdnyasya andsanlcaniyatvdd vidhi-valcyasya 
dharme prdmdrpjam susthitam | 88 

88 T have extracted this passage from Prof. Goldstiicker’s text of the Nyaya-xnola- 


of the Vedas, held by Indian authors. 


83 


“ [Verses] * Is the word of the Veda derived from a personal author 
or not? It must (some urge) be so derived, since (1) it bears the 
names of Kathaka, etc., and (2) has the characters of a sentence, like 
other sentences. Wo (we reply); for (1) the names arose from parti¬ 
cular persons being teachers of the Vedas, and (2) the objection that 
the Vedic precepts have the characters of common sentences is refuted 
by other considerations. The Veda can have no personal author, since 
it has never been perceived to have had a maker/ [Comment] It is 
objected (1) that the names Kathaka, Kauthuma, Taittiriyaka, etc., are 
applied in common usage to the different Vedas; and the taddhita affix 
by which these appellations are formed, denotes 1 uttered by } [Ka^ha, 
Kuthumi, and Tittiri] (comp. Panini, iv. 3, 101). Such being the 
case, it is clear that these parts of the Vedas are derived from a per¬ 
sonal author, like the Mahabharata, which is styled Vaiyasika, because 
it was uttered by Vyasa, etc. And further (2), the sentences of the 
Veda, being subject to different inteipretations, must have had a per¬ 
sonal author, because they have the properties of a sentence, like the 
sentences of Kalidasa, etc. To this we reply (1), the name applied to 
any Veda originates in the fact that the sage whose name it hears, was 
an agent in transmitting the study of that Veda. But (2) in the books 
of Kalidasa and others, the authors are discoverable [from the notices] 
at the end of each section. Wow if the Veda also were the composition 
of a personal author, the composer of it would, in like manner, be dis¬ 
coverable ; but such is not the case. Hence, the objection that the 
Veda partakes of the nature of common sentences is refuted by opposing 
considerations. Consequently the Veda is not the work of a personal 
author. And such being the case, as we cannot suspect in it any falli¬ 
bility occasioned by the defects of human reason, the preceptive texts 
of the Veda are demonstrated to be authoritative in questions of duty.” 

II.— Veddrtha-prahisa . The verses just quoted are repeated in the 
Vedartha-prakasa of Madhava on the Taittiriya Sanhita (p. 26), with 
a various reading at the beginning of the third line, viz. “ samdkhydnam 
pravachanat ” instead of “ mmdkhyd 'dhyapakatvena” The comment 
by which the vferses are explained in the same work, is as follows: 

Vdlmikiyam Vaiydsilciyam ityddi-samukliyilndd Rdmdyana-Bhdratd- 

vistara; and I am indebted to the same eminent scholar for some assistance in my 
translation of it. 
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dikaih yathi patirusJieycm tathd JTdfhakam Kauthumam Taittirvyam ity- 
adi-samakhyanad vedah paurusheyah | kincha veda-vdkyam paurusheyaih 
vakyatvdt Kalidasadi-vakya-vad iti chet | maivam | sampradaya-pravrit - 
tyd mmdlchyopapaiteh | Vdkyatva-hetus tv anupaldbdhi-oiruddha-kaIdtya- 
yapadishtah | Yatha Vydm~ Yllmiki-prabhritayas tad-grantha-nirmdna- 
vasare kaikliid upalabdhdli any air apy qvichliinna - sampraddyena upa- 
lalhyante | na tathd veda-kartta purushah kakhid upalahdhah | prat- 
yuta vedasya nityatvam sruti-s?nritibhydm purvam udahritam | Para - 
mdtmd tu veda-kartta *pi na laukika-purushah | tasmdt karttri-doslid- 
bhdvad nasty aprdmdnya-iankd 1 

“ It may be said (1) that as the Ramayana, the Mahabharata, and 
other such books, are regarded as the works of personal authors from 
the epithets Yalmlkiya (composed by Yalmlki), Vaiyasikiya (composed 
by Vyasa), etc., which they bear, so too the Yeda must have had a 
similar origin, since it is called by the appellations of Ka^haka, Eau- 
thuma, Taittirlya, etc.; and further (2), that the sentences of the Yeda 
must have had this origin, because they possess the properties of a 
common sentence, like those of Kalidasa and others. But these ob¬ 
jections are unfounded, for (1) the appellations of those parts of the 
Yeda are derived from the sages who were agents in transmitting the 
study of them; and (2) the objection about the Yeda having the pro¬ 
perties of a common sentence is opposed to the fact that no author 
was ever perceived, and so proceeds upon an erroneous generalization. 89 
Bor though Yyasa and Yalmlki, etc., when employed in the composition 
of their respective works, were perceived by some persons to be so en- 

f ’ 9 This phrase thus translated ( kaldtyaynpadishta ) is a technical term in the 
Nyaya philosophy, denoting one of the hetv-abhdsas , or “mere semblances of reasons,” 
and is thus defined in the Nyuya-sutras, i. 49, Kdldtyayapadishtah kaldiitah , which 
Dr. Ballantyne (Aphorisms of the Nyaya, p. 42) thus explains : “That [semblance of 
a reason] is mis-timed, which is adduced when the time is not [that when it might 
have availed]. [For example, suppose one argues that] fire does not contain heat, 
because it*is factitious, [his argument is mis-timed if we have already ascertained by 
the superior evidence ot the senses that fire $oes contain heat].” It does not, however, 
appear, how tho essential validity of an argument can depend at all on the time when 
it is adduced, as is justly observed by Professor Goldstucker, who has favoured me 
with his opinion on the sense of the phrase. After consulting the commentary of 
\ atsyayana in loco, he thinks the aphorism (which is not very distinctly explained 
by the commentators) must denote the erroneous transference of a conclusion deduced 
from the phenomena happening at one “ time,' 1 i.e. belonging to one class of cases, 
to another class which does not exhibit, or only apparently exhibits, the same pheno¬ 
mena ; in short, a vicious generalization. 



gaged, and are known by others also [in after ages] to be the authors, 
from the eidstence of an unbroken tradition to that effect;—no human 
author of the Yeda has ever been perceived. On the contrary, we 
have formerly shown that the eternity of the Veda is declared both by 
itself and by the Smriti. And even if the Supreme Spirit be the maker 
of it, still he is not a mundane person ; and consequently, as no defect 
exists in the maker, there is no reason to suspect fallibility in his work.’ 5 

No notice has been taken by these commentators of an objection 
which might have been raised to the validity of this reasoning, viz. that 
the hymns of the Rich and other Vedas are all set down in the Anu- 
la'amanls, or indices to those works, as being uttered by particular 
rishis; the rishis being, in fact, there defined as those whoso words the 
hymns were— yasya vdkyam sa rishih . 90 (See Colebrooke’s Misc. Ess. 
i. 26, or p. 12 of Williams and Norgate’s ed.) Though, however, this 
objection has not been alluded to in any of the preceding passages, an 
answer has been provided to it in the well-known assertion of the 
orthodox Indian writers that the rishis did not compose, hut only saw 
and afterwards repeated the hymns and other parts of the Vedas, which 
had in reality pre-existed from eternity. 

Thus, in the Vedartha-prakasa on the Taittiriya Sanhita, p. 11, it is 
said: JLtindriydrtha - dratihfdrah ruhayah J Teshdm veda - drashtritvam 
smaryate | Yugdnte 1 ntarhitdn fll Vedun setihdsdn maharshayah j Lebhire 
tapasfi purvam amijndtdh svayambhuvd | (Mahabliarata, S'antiparvan, 
verse 7660. See above, p. 49.) “ The rishis were seers of things 

beyond the reach of the bodily senses. The fact of their seeing the 
Vedas is recorded in the Smriti: ‘The great rishis, empowered by 
Svayambhu, formerly obtained, through devotion, the Vedas and the 
Itihasas which had disappeared at the end of the [preceding] Yuga.’ ” 

So, too, Manu (as already quoted, Vol. I. p. 394) says, in similar, 
although more general language: Prajdpatir idafii sd strain tapasaivd - 
srijat prabliuh | Tathaiva vedan rishayas tapasd pratipedire ] u Praja- 
pati created this S'astra (the Institutes of Manu) by austere-fervour 
(; tapad ); and by the same means the rishis obtained the Vedas.” 

90 Some passages from the Nirukta on this subject will be quoted in a later part of 
this volume. 

91 The text of the Biblioth. Ind. reads tarki tan . I have followed the M. Bh., 
■which evidently gives the true reading. 
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The following extract from the account of the Purva-mimansa philo¬ 
sophy, given in the Sarva-darSana-sangraha of Madhava Acharyya 
(Bibliotheca Indiea, pp. 127 tf,), contains a fuller summary of the con¬ 
troversy between the Mimansakas and the Naiyayikas respecting the 
grounds on which the authority of the Veda should be regarded as 
resting: 

Syad ctat | vedasya katham apaurusheyatvam abhidhlyate | tat-prati- 
pddaka-pramandbhdvdt katham manyethdh apaurusheydh vedah | sampra- 
daydvichchhede saty asmaryyamdna-karttrikatvdd utma-vad iti | tad etad 
mandam vtieshanasiddheh | paurusheya-veda-vadihhih pralaye mmpra- 
daya - vichehhedasya kakshikarandt | h'ncha kirn idam asmaryyamufca- 
karttrikatvam ndma J apratlyamdna - karttrikatvam asmatam - gochara - 
karttrikatvam vd | na prathamak kalpah Parame&varasya harttuh pra * 
miter abhyupagamdt | na dvitiyo viJcalpasahatv&t | Jathd hi | him ekena 
asmaranam abhipreyate sarvair vd \ na adyah \ (e yo dharma-silo jita- 
mana-roshah ” ityddishu muktahbktishu vyabhichdrdt | na dvitiyah \ sar- 
vdsmaranasya asarvajna-durjndnatvdt | 

Paurusheyaivc pramdna-sambhavdch cha veda-vakyani paurtuheydni | 
vdkyatvdt | Kdliddsudi-vakya-vat | veda-vahjdni dpta-pranltdni | pra- 
mdnatve sati vdkyatvad Manv-adi-vakya-vad iti i 

Nanu J u Vedasyadhyayanam sarvam gurv-adhyayana-purvakmi ( veda- 
dhyayana-sdmdnydd adhund } dhyayanam yathd 99 | ity anumdnam prati 
8ddhanam pragalbhate iti chet \ tad api na pramdna-kopm praveshtum 
' lslite | u Bharatddhijayanam sarvam gurv-adhyayana~purvakam | Bhura- 
tddhyayanatvena sdmpratddhyayamm yathd ” iti abhdsa-samana-yoga- 
hshematvdt | nanu tatra Vydsah karttd iti smaryyate u Ico hy anyah 
Pu(idartkdksluld MalmIhCirata-krid bhavet 99 ity-adav iti chet | tad 
asdram j “ richah sdmdni jajnire | chhandamsi jajnire tasmad yajus tas- 
mad ajdyata 99 iti purushasukte vedasya sa-kartrikatd-pratipadanCit | 
Kin cha unity ah sabdah sdmdnyavattve sati asmad-ddi-vahyendriya- 
grdhyatmd ghafa-vat | nanv idam anumanaih sa evdyam ga-hdrali ity 
pratyabhijna-pra?nuna-pratihatam it# chet | tad ati phalgu tl luna-punar - 
jdta-ke&a-dalita-kund ”-ddav iva pratyabhijndydh sdmdnya-vishayatvena 
bcidhaicatvabhavat j 

JVdnv aianrasya Parameivarasya talv-adi-stkdntibkdvena varnochcha _ 
randsambhavat katham tat-pranltatvaih vedasya sydd iti chet j na tad 
bhadram svabhavato 9 tarirasydpi tasya bhaktd?mgrahdrtham lilu-vigraha- 
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graham - sambkavdt | tamdd vedasya apaurmheyatva-vucho yuktir net, 
yuhtd iti chet j 

Tatra samadhanam abhidhiyate | Kim idam paimisheyatvam sisddhayi- 
shitmn | purushdd utpannatva-mdtram | yathd asmad-adibhir ahar ahar 
uclwhdryyamdnasya vedasya | pramdndnt arena arthaw upalabhya tat- 
prakti&andya rachitatvam va | yathd asmad-adibhir iva nibadhyamdnasya 
prabandhasya | prathame na vipratipattih | charame him ammdna-baldt 
tat-sadJianam dgama-balud va \ na adyah | Malati-md dhavddi-vdhyeshu 
savyabhichdratvdt \ atha pramdnatve sad iti visisJiyate iti chet j tad api 
na vipaschito manasi vaisadyam dpadyatc | pramdndntardgocha/rdrtha- 
pfatipddakam hi vdhyaih Veda-vdkyam | tat pramdnuntara-gochardrtha- 
pratipudalcam iti sddkyamdne “ mama mdtd bandhyd ” iti vad vydghdtd- 
pdtdt | hincha Paramesvarasya fold-vigraha-parigrahdbhyupagame’py 
atind/riyartha-darkanam na sanjdghatiti desa-lcdla-svabhdva-viprakrish- 
tdrtha-grahanopaydbhdvdt | na eha tach-chakshur-ddikam eva tudrilc- 
pratlti-janana-k'shamam iti mantavyam | drishtdnmdrenaiva lealpandydh 
dsrayamyatvdt | tad uktam Gurubhih sarvajna - nirdkarana - v clay dm 
u yatrdpy atisayo drishtah sa svdrthdnatilangliandt I dura-sukshmddi- 
dfishtau syud na rupe srotra-vrittitd ” iti | at ah eva na dgama-baldt tat- 
sadhanam | 

u Tena proldam n iti Pdniny-anusdsane jdgraty api Kd(haka-Kdldpa- 
Taittirlyam ityddi-samdJchgd adhyayana-sampraddya-pravarttaka-visha- 
yatvena upapadyate | tad-vad atrdpi sampraddya-pravarttaka -vishaya- 
tvenupy upapadyate | na cha anumdna-baldt Mdasya.anityatva-siddhih |' 
pratya bhijn d - v irodhCt t | . . . . 

JVanv idem pratyabhijndnam gatvddi-jdti-vishayarri na gtidi-vyakti- 
vnhayam tdsdm prati-purusham bhedopalambhad | anyathd u Somasarmu 
’dhite” iti vilhdgo na syad iti chet | tad api sobhfim na bibhartti gddi- 
vyakti-bhede pramandbhuvena gatvddi-jdti-vishaya-kalpanayum pramdna- 
bhavdt | Yathd gatvam ajdnatah ekam eva bhinna-desa-parimdm-sath- 
sthana-vyakty-upadhdna-vasad bhinna-deham iva alpam iva mahad iva 
dirgham iva vdmanam iva prathcUe tathd ga-vyaktim ajdnatah ekd ’pi 
vyanjaka-bhedat tat-tad-dharmanubandhinl pratxbhdsate | etena virud- 
dha-dharmudhydsad bheda - pratibhdsah iti praty uktam | tatra kirn 
svdbhaviko .viruddha-dharmadhydso bheda-s&dliakatvena abhimatah prd- 
titiko vd | prathame asiddhih | aparathd svdbhu,vika-bheddbhyupagame 
dasa ga-kdrdn udachdrayat Ghaitra iti prattipattih syud na tu daia - 



kritvo ga-Mrah iti | dvitlye tu m svabhavika-bheda-rnldhih | na hi 
paropildhi-bhedena ■mulhavikam aihjam vihanyate \ ma Iliad nabhaso ’pi 
hmbh&dy - upadhi-bhedat svabhaviko bhedah | . . . . tad uktarn achary- 
yflih | 1 pray ojanarh tu yaj j&tes tad mrnad ova lobby ate | vyakti-labhyaih 
tu nadebhyah tli gatvddi - dhtr vrithd ” iti | tathu cha “ pratyabhijnd 
yadd sabde jagartti niravagrahd | anityatvdmmdndni saiva sarvuni bci- 
dhate” j . . . . tatai (ha veda&ya apaurwKeyataya nirasta-samasta-ianha- 
kalanJednkuratvena svatah siddham dharme prdmunyam iti uu&tkitam | 

“Be it so. But how [the Haiyayikas may ask] is the Yeda alleged 
to be undcrived from any personal author ? How can you regard the 
Yedas as being thus underived, when there is no evidence by which 
this character can be substantiated ? The argument urged by you Ml- 
mansakas is, that while there is an unbroken tradition, still no author 
of the Yeda is remembered, in the same way as [none is remembered] 
in the case of the soul (or self). But this argument is very weak, be¬ 
cause the asserted characteristics [unbrokenness of tradition, etc.] are not 
proved; since those who maintain the personal origin [_i.e. origin from 
a person] of the Yeda, object that the tradition [regarding the Yeda! 
was interrupted at the dissolution of the universe ( pralaya ). 9J And 
further: what is meant by the assertion that no author of the Yeda is 
remembered ? Is it (1) that no author is believed ? or (2) that no author 
is the object of recollection ? The first alternative cannot be accepted, 
since it is acknowledged [by us] that God (Taramehara) is proved to 
be the author. Nor can the second alternative be admitted, as it cannot 
stand the test of the following dilemma, viz. Is it meant (a) that no 
author of the Yeda is recollected by some one person, or (b) by any 
person whatever? The former supposition breaks down, since it fails 
when tried by such detached stanzas as this, ‘ he who is religious, and 
has overcome pride and anger,’ etc. 93 And the latter supposition is in¬ 
admissible, since it would be impossible for any person who was not 
omniscienj; to know that no author of the Yeda was recollected by any 
person whatever. 4 

09 This objection occurs in a passage of the Eusmmyali, which I shall quote 
further on. 

83 I do not know from what work this verse is quoted, or what is its sequel. To 
prove anything in point, it must apparently go on to assert that such a saint as is here 
described remembers the author of the Veda, or at least has such superhuman facul¬ 
ties as would enable him to discover the author. 
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“And moreover, [the Naiyayikas proceed], the sentences of the Veda 
mn 3 t have originated with a personal author, as proof exists that they 
had such an origin, since they have the character of sentences, like 
those of Kalidasa and other writers. The sentences of the Yeda have 
been composed by competent persons, since, while they possess au¬ 
thority, they have, at the same time, the character of sentences, like 
those of Manu and other sages. 

“But [ask the Mimansakas] may it not be assumed that, ‘ All study 
of the Veda was preceded by an earlier study of it by the pupil’s pre¬ 
ceptor, since the study of the Yeda must always have had one common 
character, which was the same in former times as now; ’ M and that 
this inference has force to prove [that the Yeda had no author or was 
eternal] ? Such reasoning [the Naiyayikas answor] is of no force as 
proof, [for it might be urged, with an equal show of reason, that] ‘ All 
study of the Mahabharata was preceded by an earlier study of it by the 
pupil’s preceptor, since the study of the Mahabharata, from the mere 
fact of its being such, [must have had the same character in former 
times] as it has now;’ and the advantage of such an argument is 
simply illusory. But. the [Mimansakas will ask whether there is not a 
difference between these two cases of the Yeda and the Mahabharata, 
since] the Smriti declares that [Vishnu incarnate as] Vyasa was the 
author of the latter,—according to such texts as this, ‘Who else than 
Pundarikaksha (the lotus-eyed Vishnu) could be the maker of the 
Mahabharata?’ (see above, p. 39),—[whilst nothing of this sort is 
recorded in any S'astra in regard to the Veda]. This argument, how¬ 
ever, is powerless, since it is proved by these words of the Purusha- 
sukta, * Prom him sprang the Rich and Saman verses and the metres, 
and from him the Yajush verses,’ (above, p. 3) that the Yeda had a 
maker. 

“Further [proceed the Naiyayikas] we must suppose that sound 
[on the eternity of which the eternity and nncreatedness of w the Veda 
depend] is not eternal, since, while it has the properties belonging to a 


94 The purport of this verse is, that as every generation of students of the Veda 
must have been preceded by an earlier generation of teachers, and as there is no reason 
to assume any variation in this process by supposing that there ever had been any 
Btudent who taught himself; we have thus a regressus ad infinitum y and must of 
necessity conclude that the Vedas had no author, but were eternal. 
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germs, it can, like a jar, be perceived by the external organs of beings 
such as ourselves. Hut [rejoin the Mlmansakas], is not this inference 
of yours refuted by the proof arising from the fact that we recognise 
the letter G [for example] as the same we have heard before ? This 
argument [replies the Naiyayika] is extremely weak, for the recogni¬ 
tion in question having reference to a community of species,—as in 
the case of such words as 1 hairs cut and grown again, or of full-blown 
jasmine,’ etc.,—has no force to refute my assertion [that letters are 
not eternal], 

“ But [asks the Mlmansaka] how can the Yeda have been uttered 
by the incorporeal Paramesvara (God), who has no palate or other 
organs of speech, and therefore cannot be conceived to have pronounced 
the letters [of which it is composed] ? This objection [answers tho 
Naiyayika] is not happy, because, though Paramesvara is by nature 
incorporeal, he can yet, by way of sport, assume a body, in order to 
shew kindness to his devoted worshippers. Consequently, the argu¬ 
ments in favour of the doctrine that the Yeda had no personal author 
are inconclusive. 

(i I shall now [says the Mlmansaka] clear up all these difficulties. 
What is meant by this paurushet/atva (‘ derivation from a personal 
author *) which it is sought to prove ? Is it (1) mere procession (td- 
pannatva) from a person ( purusha ), like the procession of the Veda 
from, persons such as ourselves, when wo daily utter it ? or (2) is it the 
arrangement—-with a view to its manifestation-—of knowledge acquired 
by other modes of proof, in the sense in which persons like ourselves 
compose a treatise ? If the first meaning be intended, there will be no 
dispute. If the second sense be meant, I ask whether the Yeda is proved 
[to be authoritative] in virtue (a) of its being founded on inference, or 
(b) of its being founded on supernatural information ( agama-lalat) ? The 
former alternative (a) \_i.e. that the Yeda derives its authority from 
being founded on inference] cannot be correct, since this theory breaks 
down, if it be applied to the sentences of the Miilatl Madhava or any 
other secular poem [which may contain inferences destitute of autho¬ 
rity]. If, on the other hand, you say (}), that the contents of the 
Yeda are distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the word 
of the Veda is [defined to be] a word which proves things that are not 
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provable by any other evidence. Now if it could be established that 
this Veclic word did nothing more than prove things that are provable 
by other evidence, we should be involved in the same sort of contra¬ 
diction as if a man were to say that his mother was a barren woman. 
And even if we conceded that Paramesvara might in sport assume a 
body, it would not be conceivable that [in that case] he should porceive 
things beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in nature. 
Nor is it to be thought that his eyes and other senses alone would have 
the power of producing such knowledge, since men can only attain to 
conceptions corresponding with what they have perceived. This is 
is what has been said by the Guru (Prabhakara) when he refutes [this 
supposition of] an omniscient author : c Whenever any object is per¬ 
ceived [by the organ of sight] in its most perfect exercise, such per¬ 
ception can only have reference to the vision of something very distant 
or very minute, since no organ can go beyond its own proper objects, 
as c.g . the ear can never become cognizant of form/ Hence the au¬ 
thority of the Veda does not arise in virtue of any supernatural in¬ 
formation [acquired by the Deity in a corporeal shape]. 

“ Without any contravention 95 of the rule of Panini (iv. 3, 101; see 
above, p. 83) that the grammatical affix with which the words Kathaka, 
Kalapa, and Taittiriya are formed, imparts to those derivatives the sense 
of ‘ uttered by ’ Katha, Kalapa, etc., it is establish#! that the names first 
mentioned have reference [not to those parts of the Veda being composed 
by the sages in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Yeda. Here also these appella¬ 
tions ought to be understood in the same manner, as referring to the fact 
of those sages being the institutors of the study of the Yeda; and we are 
not to think that the eternity of sound [or of the words of the Veda] is 
disproved by the force of any inference [to he drawn from those names], 
since this would be at variance with the recognition [of letters as the 
same wo knew before] (see above, Mlmansa Sutras, i. 19 f., p. 75). , • . . 

“But [the Naiyayikas will ask] does not the recognition [of G and 
other letters as the same we knew before] refer to them as belonging 
to the [same] species, and not as being the [same] individual letters; 
since, in fact, they are perceived to he different [as uttered by] each 
96 Literally “ although the rule of Panini be awake.” 
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person,—for otherwise it would be impossible for us to make any dis¬ 
tinction [between different readers, as when we say], ‘ Soma^arman is 
reading? ’ This objection, however, shines as little as its predecessors, 
and has been answered in this way, viz. that as there is no proof of any 
distinction of individuality between G’s, etc., there is no evidence that 
we ought to suppose any such thing as species of G’s, etc. [Le. of G’s 
and other letters each constituting a species]. Just as to the mq<n who 
is ignorant that G’s constitute a species, [that letter], though one 
only, becomes, through distinction of place, magnitude, form, indi¬ 
viduality, and position, variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the man who 
is ignorant of an individuality of G’s, [i.e. of G’s being numerically 
different from each other], this letter, though only one, appears, from 
the distinction existing between the different persons who utter it, to be 
connected with their respective peculiarities; and as contrary characters 
are in this way erroneously ascribed [to the letter G], there is a falla¬ 
cious appearance of distinctness [between different G’s]. But does this 
ascription of contrary characters which is thus regarded as creating a 
difference [between G’s] result from (1) the nature of the thing, or (2) 
from mere appearance ? There is no proof of the first alternative, as 
otherwise an inherent difference being admitted between different G’s, 
it would be established that Chaitra had uttered ten (different] G’s, 
and not [the same] G ten times. But on the second supposition, there 
is no proof of any inherent distinction [between G’s]; for inherent 
oneness (or identity) is not destroyed by a difference of extrinsic dis¬ 
guises [or characteristics]. We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts] by 
jars, etc., that there is any inherent distinctness in the atmosphere 
itself. .... It has been said by the Acharyya ‘ The object which 
the Naiyayikas seek, by supposing a species, is in fact gained from 
the letter*itself ; and the object at which they aim by supposing an, 
individuality in letters, is attained from audible sounds (i.e. the se¬ 
parate utterances of the different letters), so that the hypothesis of 
species, etc., is useless.’ And he thus reaches the conclusion that, 
‘since, in respect of sounds (letters), recognition has so irresistible a 
power, [literally, wakes, unrestrained], it alone repels all inferences 
against the eternity [of sound, of the Yeda].” After some further 




argumentation the Mimdnsaka arrives at the conclusion that “as every 
imputation of doubt which has germinated has been set aside by the 
tmderived character of the Yeda, its authority in matters of duty is 
shewn to be self-evident.” 

I shall not attempt to carry further my translation of this abstruse 
discussion, as the remainder ef it contains much which I should find 
great difficulty in comprehending. 96 

[Although not directly connected with the subject in hand, the fol¬ 
lowing passage from S'ankara’s commentary on the Brahma Sutras, iii. 
2, 40, 97 will throw some further light on the doctrines of the Mimansa, 
In the two preceding Sutras, as explained by S'ankara, it had been 
asserted, both on grounds of reason and on the authority of the Yeda, 
that God is the author of rewards. Iu the 40th Sutra a different doc¬ 
trine is ascribed to Jaimini: 

Dharmam Jaiminir atah eva f Jaiminh tv dchdryyo dharmam phalasya 
duturam many ate | ata eva hetoh kruter upapattek cha \ kruyate tavad 
ayam arthah u svarga-kdmo yajeta ** ity evam ddishu vdlcyeshu | tatra cha 
vidhi-sruter vishaya-bhdvopagamtid ydgah svargasya utpadakah iti gam - 
gate | anyathd hj ananushflidtriko ydgah upadyeta tatra amja upadekasya 
vaiyarthyam sydt | nanv anuhhana-vindkinah karmanah phalam na upa- 
padyade iti parityakto 7 yam pahhah | na esha doshah krutuprdmdnydt | 
srntis chet pjramdnam yathci 7 yam karma-phala-sambandhak srutah upa- 
padyate tathd kalpayitavyah | na cha anutpudya kimapy apurvam karma 
vmakyat kdldntaritam phalam datum saknoti ity atah karmano vd sukshmd 
kachid uttardvasthd phalasya vd purvdvasthd apUrvam ndma asti iti tark - 
yate | upapadyaie cha ayam arthah uktena prakdrena | livaras tu phalam 
daduti ity anupapannam avichitrasya kdranasya vichitra-kdryydnupapat- 
teh vaishamya-nairghrmyft-prasangdd anushthdna-vaiyarthyupattes cha | 
tdsmad dharmad eva phalam iti | 

“ 4 Jaimini says that for this reason virtue [is the giver of reward].* 
The Acharyya Jaimini regards virtue [i.e. the performance of the pre¬ 
scribed rites and duties] as the bestower of reward. ‘ For this reason,* 

98 In fact I have left out some pages of the translation which I had given in the 
first edition, as well as the corresponding portion of the text. I am indebted to the 
kindness of Professor Goldstiicker for various suggestions towards the improvement 
of my translation. But two of the passages on which he had favoured me with his 
opinion are, to my own apprehension, so obscure, that I have omitted them. 

97 It is partly quoted in Prof. Banerjea’s work on Hindu Philosophy. 
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and because it is proved by the Veda. This is the purport of the Vedic 
text, 1 Let the man who seeks paradise, sacrifice,'* and otjbers of the 
same kind. As from this Vedic inj unction we must infer the existence 
of an object [to be sought after] it is concluded that sacrifice has the 
effect of producing heavenly bliss; for otherwise we should be involved 
in the absurdity of a sacrifice without a performer [since no one would 
care to sacrifice without an object], and thus the injunction would be¬ 
come fruitless. But may it not be said that it is not conceivable that 
any fruit should result from a ceremony which perishes every moment, 
so that this view must be abandoned ? No, this defect does not attach 
to our Mlmansaka statement, since the Veda is authoritative. If the 
Veda be authority, this connection of the reward with the ceremony 
must be supposed to exist just as is proved by the Veda. But as a 
ceremony which perishes without generating any unseen virtue, can¬ 
not produce a reward at a distant time, it must be concluded that there 
is either a certain subtile ulterior form of the ceremony, or a certain 
subtile anterior form of the reward, which is called * unseen virtue/ 
And this result is established in the manner before mentioned. But it 
it is not proved that God bestows rewards, because it is inconceivable 
that a uniform Cause [such as He is] should produce various effects, 
and because the performance of ceremonies would be useless, owing to 
the partiality and unmercifulness which would attach [to the supposed 
arbiter of men’s deserts]. Hence it is from virtue alone that reward 
results.” 

How far this passage may be sufficient to prove the atheism of the 
Mimansa, I will not attempt to say. Before we could decide on such 
a question, the other Sutras of that school which refer to this question 
(if there be any such) would have to be consulted. 

Professor Baneijea also quotes the following text from the popular 
work, the Vidvan-moda-taranginl, in which the Mimansakas are dis¬ 
tinctly charged with atheism : ' 

Devo na kaschid bhuvanasya kartta lharttd na harttd ’ pi cha kaschid 
date | karmtinurupum hibhasubhatii prdpnoti sarvo hi jemail phaldni j 
vedasyu kartta na cha kaschid dste nitydh hi sabdah rachand hi nityd | 
j prdmdnyam asmin svatah eva siddham anudi-siddheh par at ah katham tat | 

“ There is no God, maker of the world; nor has it any sustainor or 
destroyer; for every man obtains a recompence in conformity with his 
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works. Neither is there any maker of the? Ye da, for its words are 
eternal, and their arrangement is eternal. Its authoritativeness is self- 
demonstrated, for since it has been established from eternity, how can 
it be dependent upon anything but itself? ” 

I learn from Professor Banerjea that the Mimansaka commentator 
Prabhalcara and his school tyeat the Purva Mlmansa as an atheistic 
system, while Kumarila makes it out to be theistic. In fact the latter 
author makes the following complaint at the commencement of his 
Yarttika, verse 10: Prdyenaiva hi Mlmum&a loke lokdyatlkritd | tdm 
fistika-pathe karttum ay am yatnah krito may a | (( For in practice the 
Mlmansa has been for the most part converted into a Lokayata 98 
(atheistic) system; but I have made this eftort to bring it into a theistic 
path.” See also the lines which are quoted from the Padma Purana by 
Yijnana Bhikshu, commentator on the Sankhya aphorisms, in a passage 
which I shall adduce further on.] 

It appears from a passage in Patanjali’s Mahabhashya, that that great 
grammarian was of opinion that, although the sense of the Yeda is 
eternal, the order of the words has not continued uniform; and that it 
is from this order having been variously fixed by Katha, Kalapa, and 
other sages, that different portions of the Indian scriptures are called 
by their names. 

The following passages from the Mahabhashya, and from the Com¬ 
mentaries of Kaiyyata and Nagojibhatta thereon, are extracted from 
the fuller quotations given by Professor Goldstiieker in pp. 147 f. of 
the Preface to his Manava-kalpa-sutra. 

Pataujali : Name cha ulctam “na hi chhandcimsi kriyante nitydni Man- 
damn” iti | yadyapy artho nityah | yd Vo asau varndnupurvl sd anityd 
tad-bhedach cha etad bhavati Kdtjiakam Kdlapakam Maudakam Paippald- 
dakam ityddi. . . . | Kaiyyata: a Nitydni” iti | karttur asmarandt 
teshdm iti bhcivah | a yd tv asdv” iti | rmhdpralayddishu varndnupurvl - 
t'indse purnr atpadya rishayah samskdratisaydd vedartham smfitvd kahda- 
rachanah vidadhati ity arthah | li tad-bhedad v iti | dnupurvi-bhedad ity 
arthah | tataS cha Kafoddayo vedanupUrvyah karttdrah eva ityddi j 
Nagojibhatta: Amsena vedasya nityatvam svikritya arhsena anityatvam 
aha i( yadyapy arthah ” iti j anena vedatvam sabddrtholhaya-vriUi-dhva- 
nitvam | nanu i( dhatu yathd pUrvam akalpayad ” ityddi-sruti-balena 

98 See Colebrooke’s Misc. Ess. i. 402 ff., or p. 269 if. of Williams and Margate’s ed. 
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dnupurvt apt sd eva iti navya-purva-mimamsa-siddhantat sd nityd iti 
ayuktam ala aha iC mahdpralayddishv” iti ] dnupurvyds tat-tat-kshana- 
ghafitatvena anityatvam iti bhdvah iti Tee chit | tan na | “ yadyapy artko 
mtyah ” ityadi-vahya-hsha-virodhat | arthasyapi jyotuhfomdder anityat- 
vdt | pravdhdvichchhedena nityatvam tu ulliayor api tasmad manvantara- 
lliedena dnupurvt hhinnd eva “ prati-manvantaram chaiskd Srutir anyd 
mdhiyate K ity ukter ity anye | pare tu | i 1 artho nityah 17 ity atra Tcrita- 
katva-virodhy-amtyatvasya eva abhyupagamah purva-palcshind ttidriSa- 
mtyatvasya eva chhandassu ukteh | evam cha ariha-sabdena atra tsvarah | 
mukhyatayd tasya eva sarva-veda-tdtparyya-vishayatvdt | u vedaii cha 
sarvair aham eva vedyah 77 iti Gitokter ity dhuh | varndnupurvydh anit- 
yatve mdnam aha “ tad-bhedach cha ” iti | anityatva-vydpya-bhedena tat - 
stddhih | bhedo Hr a ndndtvam | Isvarc tu na ndndtvam | bhede mdnam 
vyavahdram aha | u Kdfhaka 77 ityddi | arthaihje'py finupurvi-bhedad 
eva Kdfhaka-kdldpakddi-vyavahdrah iti bhdvah | atra dnupurvt anitya 
ity ukteh padani tdny eva iti dhvanitvam | tad aha “ tatai cha Kafka ~ 
day ah 77 ityddi | 

As Professor Goldstiicker has only given (in p. 146 of liis Preface) a 
translation of the above extract from Patanjali, and has left the pas¬ 
sages from Kaiyyata and Hagojibhatta untranslated, I shall give his 
version of the first, and my own rendering of the two last. 

Patanjali : “Is it not said, however, that ‘the Yedas are not made, 
but that they are permanent (i.e. eternal)? 1 (Quite so); yet though 
their sense is permanent, the order of their letters has not always re¬ 
mained the same; and it is through the difference in this latter respect 
that we may speak of the versions of the Kathas, Kalapas, Mudakas, 
Pippaladakas, and so on.” Kaiyyafa on Patanjali : Eternalby 

this word he means that they are so, because no maker of them is 
remembered. By the words, s the order of their letters/ etc., it is 
meant that, the order of the letters being destroyed in the great 
dissolutions of the universe, etc., the rishis, when they are again 
created, recollecting, through their eminent science, the sense of the 
Veda, arrange the order of the words. By the phrase, ‘ through the 
difference of this/ is meant the difference of order. Consequently, 
Kafha and the other sages [to whom allusion was made] are the authors 
of the order of the Veda.” Ndgojibhatta on Patanjali and Kaiyyafa: 
“Admitting in part the eternity of the Veda, he, Patanjali, declares in 
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the words, ‘though the sense is eternal , 9 etc., that it (the Yeda) is also 
in part not eternal. By this clause it is implied that the character of the 
Veda as such is constituted both by the words and by the sense." But is 
not the order also eternal, since it is a settled doctrine of the modern 
Mlmansakas, on the strength of such Vedio texts as this,/the creator 
made them as before/ etc., that the order also is the very same ? No; 
this is incorrect, and in consequence, he (Kaiyyata) says, ‘ in the great 
dissolutions/ etc. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it is formed in particular moments. But this is 
wrong, because it is opposed to the conclusion of the sentence, ‘ though 
their sense is eternal/ etc., and because the objects signified also, such 
as the jyotishtoma sacrifice, are not eternal. Others say that both the 
sense and the order of the words are eternal [or permanent], owing to 
the continuity of the tradition j and that, consequently, it is in different 
manvantaras that the order of the words is different, according to the 
text, ‘ in every manvantara this &ruti (Veda) is made different/ Others 
again think that in the words, ‘the sense is eternal/ etc., an admis¬ 
sion is made by an objector of an eternity opposed to the idea of 
production, since it is only such a [qualified] eternity that is men¬ 
tioned in the Veda; and that thus the word ‘sense/ or ‘ object’ 
(i arthah ), here refers to JAvara, because he is the principal object which 
is had in view in the whole of the Veda, according to the words of the 
Bhagavad-gita (xv. 15), ‘It is I whom all the Vedas seek to know/ 
He next states the proof of the assertion that the order of the letters is 
not eternal, in the words, ‘ through the difference of this/ etc. The 
difference in the order is proved by the difference in the things included 
under the category of non-eternity. Difference here means variety. But 
in Isvara (G-od), there is no variety. He declares current usage to he 
the proof of difference, in the words ‘ Kathaka/ etc., which mean that, 
though the sense is the same, we use the distinctions of Kathaka, Kala- 
paka, etc., in consequence of the difference of arrangement. Here by 
saying that the order is not eternal, it is implied that the words are the 
same. And this is what is asserted in the words [of Kaiyyaja], ‘ con¬ 
sequently Katha and the other sages / )} etc. 


" I am indebted to Professor Goldstiicker for a correction of my former rendering 
of this sentence, and of several others in this passage of Nagojibhatta. 
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After quoting these passages at greater length than I have given 
them, Professor G-oldstiicker goes on to remark in his note: “ I have 
quoted the full gloss of the three principal commentators, on this im¬ 
portant Sutra [of Panini] and its Varttikas, because it is of considerable 
interest in many respects. .... We see Kaiyyata and Nagojibhatta 
writhing under the difficulty of recondiling the eternity of the Yeda 
with the differences of its various versions, which, nevertheless, main¬ 
tain an equal claim to infallibility. Patanjali makes rather short work 
of this much vexed question; and unless it be allowed here to render 
his expression varna (which means ‘ letter’), ‘word/ it is barely pos¬ 
sible even to understand how he can, save consistently the eternity or 
permanence of the * sense ’ of the Veda. That the modern Mlmansists 
maintain not only the ‘eternity of the sense, 7 but also the ‘ permanence 
of the text/ which is tantamount to the exclusive right of one single 
version, we learn, amongst others, from Nagojibhatta. But as such a 
doctrine has its obvious dangers, it is not shared in by the old Miman- 
sists, nor by Nagoji, as he tells us himself. He and Kaiyyata inform 
us therefore that, amongst other theories, there is one, according to 
which the order of the letters (or rather words) in the Vaidik texts got 
lost in the several Pralayas or destructions of the worlds; and since 
each manvantara had its own revelation, which differed only in the 
expression, not in the sense of, the Vaidik texts, the various versions 
known to these commentators represent these successive revelations, 
which were ‘remembered/ through their ‘excessive accomplishments/ 
by the Rishis, who in this manner produced, or rather reproduced, the 
texts current in their time, under the name of the versions of the 
Kashas, Kaiapas, and so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the same 
subject by Rumania, in his Mimansa-varttika (i. 3, 10).” 

Ill* tyv Vedanta .—I proceed to adduce the reasonings by which Bada- 
raynna, the reputed author of the B^hma, S'artraka, or Vedanta Sutras, 
as expounded by Sankara Acharvya in his S'ariraha-miinamsd-hhashya^ 
or commentary on those Sutras, defends the eternity and authority of 
the Veda. His views, as we shall see, are not by any means identical 
with those of Jaimini and his school. After discussing the question 
whether any persons but men of the three highest tribes are qualified 
for divine knowledge, the author of the Sutras comes to the conclusion 
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that STidras, or persons of the fourth tribe, are incompetent, while 
beings superior to man, the gods, are competent 100 (Colebrooke’s Misc. 
Ess. i. 348, or p. 223 of Williams and Norgate’s ed.) In Sutra, i. 3, 
26, the author determines that the gods have a desire for final emanci¬ 
pation, owing to the transitoriness of their glory, and a* capacity for 
attaining it, because they possess the qualities of corporeality, etc.; 
and that there is no obstacle which prevents their acquiring divine 
knowledge. A difficulty, however, having been raised that the gods 
cannot be corporeal, because, if they were so, it is necessary to conceive 
that they would be corporeally present (as priests actually are) at the 
ceremonial of sacrifice, in which they are the objects of worship,—a 
supposition which would not consist with the usual course of such cere¬ 
monies, at which the gods are not seen to be corporeally present, and 
would, in fact, involve an impossibility, since Indra, for example, being 
but one, could not be corporeally present at numerous sacrifices at 
once;~^this difficulty is solved (under Sutra i. 3, 27) in two ways, 
either by supposing (1) that the gods assume different forms, and 
are present at many sacrifices at once, although invisible to mortals; or 
by considering (2) that, as a sacrifice is offered to (and not, by) a deity, 
many persons may present their oblations to that deity at once, just as 
one Brahman may be saluted by many different persons at the same 
time. It is, therefore, concluded that the corporeal nature of the gods 
is not inconsistent with the practice of sacrifice. Having settled these 
points, Shnkara comes to Sutra i. 3, 28 : 

“ S 1 aide iti chet | na | atah prabhavdt \ pratyakshanumdnabhydm” | 

Ma ndma vigrahavattve devadinam abhyupagarnyamdne Icarmani kas- 
chid virodhah prasanji | sabde tu virodhah prasajyeta | katham | Aut- 
pattikam hi iabdasya arthena sambandharn dsrilya “ anapekshatvad ” 
iti vedasya prdmdnyam sthupitam | Idanim tu vigrahavati devaia ’ bhyu - 
pagamyamdnd yadyapy aisvaryya-yogdd yugapad aneka-karma-samban- 
dhini havimshi bhunjita tathdpi vigqaha-yogad asmad-adi-vaj janam-ma- 
ranavati sd iti nityasya sabdasya anityena arthena nitya-sambandhe pra- 
Uyamdne yad vaidike kabde prdmdnyam sthitarh tasya virodhah syad iti 
chet | na ay am apy asti virodhah | kasmdd “ atah prabhavdt >y | Atah era 


100 For a discussion of the different question whether the gods can practise the cere¬ 
monies prescribed in the Vedas, see the First Volume of this work, p. 365, note. 
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hi vaidikdl iabdcul devudikam jagat prabha/oati | Nanu a ganmadi asya 
yatah ” (Brahma Sutras i. 1, 2) iti brahma-prabhavatvam jagato ’vadha- 
ritam katham iha iabda-prabhavatvam uchyate | Apicha yadi ndma vai- 
diJcdt iabdad asya prabhavo ’bhyupagatah katlum etdvatd virodhah sabde 
pcvrihritah | yfivatd Vasavo Rudrdh Adityah VUvedevah Marutah ity etc 
irthdh anitydh eva utpattxmattvdt \ Tad*anityatve cha tad-vdchakcinam 
vaidikdnam Vasv-ddi-6ab dunam anityatvam kena vdryyate | Prasiddham hi 
loke Devadattasya putre utpannc Yajnadattah iti tasya ndma kriyate iti | 
Tasmdd virodhah eva Sabde iti diet | na | Gavudi-Sabdurtha-sambandlia- 
nityatva-darsandt | Na hi gavtidi-vyaktindm utpattimattve tad-dkritindm 
apy utpattimattvam sydd dravya-guna-karmandm hi vyaktayah eva utpad- 
yante na akritayah | Akritibhis cha Sabdandfh sambandho na vyaktibhih j 
vyaktindm dnantydt sambandha-grahandnupapatteh | Yyaktisliu utpadya - 
mdndsv apy ukritmdm nityatvdd na gavddi-Sabdeshu kaichid virodlio driS- 
yate | Tathd devadi-vyakti-prabhavdbhyupagamc ’pi uknU-nityatvdd na 
kasclnd Yasv-adi-Sabdeshu virodhah itidrashtavyam | Akriti-viSeshas tu de- 
v&dindm mantrurthavddddibhyo vigrahavattvddy-avagamdd avagantavyah | 
Sthdna - vtiesha- sambandha- nimittds cha Indrddi - Sabdah sendpatyddi- 
Sabda-vat | Tatas cha yo yas tat tat sthdnam adhitishfhati sa sa Indradi- 
iabdair abhidhiyate iti na dosho bhavati | Na cha idam hbda-prabhavat- 
vam Brahma-prabhavatva - vad upddana - kdr%natvdbhiprayena uchyate | 
katham tarhi sthiti-vdchakdtmand mtye Sabde mtydrtha-sambandhmi 
Sabda-vyavdlidra-yogyartha-vyahti-nishpattir li atah prabhavah” ity uch - 
gate | katham pnneer avagamyate Sabddit prabhavati jagad iti | “pratya- 
kshdnumdndbhydm ” | Pratyaksham Srutih | prumdnyam prati anape - 
kshatv&t | anumdnam smritih | prumdnyam prati sapekshatvdt | Te hi 
Sabda-pvrvdm srishtim darsayatah | “Etc ” iti vai prajdpatir devun 
asrijata u asrigram ” iti manushydn 1 ‘indavah” iti pitrims u tirahpavi- 
tram ” iti grahdn “dsavah” iti stotram “visyani” iti sastram u abhi 
saubhagdP ity anyuh prajdih iti Srutih \ Tathd ’nyatrdpi u sa manasd 
vdcham mithunaih samabhavad ” (S'sitapatka Brahmana x. 6, 5, 4, and 
Brihadaranyaka, TJpanishad, p. 50) ityddind tatra tatra sabda-pilrvikti 
srishtih Srdvyate [ Smritir api u anadi-nidhana nityd vug ntsrishtd svayam- 
bhuvd | udau vedamayl divyu yatah sarvdh pravrittayah ” ity utsargo’py 
ay am vdchah sampraddya-pravarttandtmako drashfavyah anadi-mdhand- 
ydh amyddrUasya utsargasya asambhavdt | Tathd “ ndma rupam cha bhu- 
tdndfh karmandm cha pravarttanam | Veda-hbdebhya evddau mrmame sa 
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mahekvarah” iti \ “sarveshani cha sa ndmdnikarmanichaprithakprithah \ 
Veda-sabdebhya evadau prithak samdhdk cha nirmame” iti cha | Apicha 
chiklrshitam artham anutishthan lasya vachakanv kabdam pfirvam emritvd 
pakchdt tarn artham anutish}hati iti sarvesharh nah pratyaksham etat | 
Tathd prajupater apt srashtuh srishteh purvam vaidikah kabddh manasi 
pradurbabhuvuh paschdt tad-anugatan arthdn sasarjja iti gamy ate \ Tathd 
cha krutih “sa bhur iti vydharan bhumitn aerijata ” 101 ity-evam-adika 
bhur-ddi-kabdebhyah era manasiprudurbhutebhyo bhur-ddi-lokan pradur- 
bhutdn srishtdn darsayati \ kim-atmakam punah kabdam dbhipretya idam 
sabda-prabhavatvam uchyate | sphofam ity aha | ... • Tasmad nitydt 
kdbdat sphofa-rupud abhidhayakat kriyd-kdraka-phala-lakshanam jagad 
abhidheya-bhdtam prabhavailti | . . . . Tatak cha nttyebhyah sabdebhyo 
devudi-vyaktindm prabhavah ity aviruddham | 

Sutra i. 3, 29. u A.ta eva cha nityatvam ” | svabantrasya kmrttuh sma- 
randd eva hi sthite vcdasya nityatve devddi-vyakti-prabhava.bhyupagamena 
tasya virodham dkankya “atahprabhavud ,> itiparihritya idanim tad eva 
veda-nityatvam sthitarh dradhayati “ ata eva cha nityatvam iti | atah 
eva cha niyatdkriter devuder jagato veda-kabda-prabhavatvad eva veita- 
kabda-nityatvam apt pratyetavyam | Tathd cha mantra-varna \4 yajnena 
rnchah padaviyam ay an tarn anvavindann rishishu pravishfdm” iti sthi- 
tam eva vticham anuvinndm darkayati | Vedavydsas cha evam eva smaratt 
(Mahabharata, Vanap. 7660) | li yugante ’ntarhitan vedan setilidsdn ma- 
harshayah ( lebhire tapasd purvam anujndtah svayambhuvd ” iti \ 

« Sutra i. 3, 28 : ‘ But it is said that there -will be a contradiction in 
respect of sound (or the "word); but this is not so, because the gods are 
produced from it, as is proved by intuition and inference. 

“ Bo it so, that though the corporeality of the gods, etc., be admitted, 
no contradiction will arise in respect of the ceremonial. Still [it will 
be said that] a contradiction will arise in regard to the word. How ? 
[In this way.] By. founding upon the inherent connection of a word 
with the thing signified, the authority of theYedahad been established 
by the aphorism ‘ anapekshatvatJ etc. (Mlmansa Sutras i. 2, 21 ; see 
above, p. 75.) But now, while it has been admitted that the deities are 
corporeal, it will follow that (though from their possession of divine 
power they can at one and the same time partake of the oblations 



101 Compare S'atapatka Bruhmana, xi. 1, 6, 3. 
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offered at numerous sacrifices), they will -idl, owing to their corpo¬ 
reality, be subject, like ourselves, to birth and death; and hence, the 
eternal connection of the eternal word with an object which is non¬ 
eternal being lost, a contradiction will arise in regard to the authority 
proved to belong to the word of the Yeda; [for thus the word, not 
having any eternal connection with non-eternal things, could not be au¬ 
thoritative]. But neither has this supposed contradiction any existence. 
How ? 1 Because they are produced from it.’ Hence the world of gods, 
etc., is produced from the Yedic word. But according to the aphorism 
(Brahma Sutras i. I, 2) * from him comes the production, etc., of all this,’ 
it is established that the world has been produced from Brahma. How, 
then, is it said here that it is produced from the word ? And, moreover, 
if it be allowed that the world is produced from the Yedic word, how is 
the contradiction in regard to the word thereby removed, inasmuch as all 
the following classes of objects, viz. the Yasus, Rudras, Adityas, Yis- 
vedevas, Maruts, are non-eternal, because produced; and when they 
are non-eternal, what is there to bar the non-eternity of the Yedic 
words Yasu, etc., by which they are designated ? For it is a common 
saying, ‘ It is only when a son is born to Bevadatta, that that son 
receives the name of Yajnadatta/ [i.e. no child receives a name before 
it exists]. Hence a contradiction does arise in regard to [the eternity 
of] the word. To this objection we reply with a negative; fbr in the 
case of such words as cow wc discover an eternal connection between 
the word and the thing. For although individual cows, etc., come 
into existence, the species to which they belong does not begin to exist, 
as it is individual substances, qualities, and acts, which begin to exist, 
and not their species. How it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a connection 
would in their case be impossible. Thus as species are eternal (though 
individuals begin to exist) no contradiction is discoverable in the case 
of such words as cow, etc. In the same way it is to be remarked that 
though we allow that the individual, gods, etc., have commenced to 
exist, there is no contradiction [to the eternity of the Yedic word] in 
the [existence of the] words Vasu, etc. [which denote those individual 
gods], since the species to which they belong are eternal. And the 
fact that the gods, etc., belong to particular species may be learned 
from this, that we discover their corporeality and other attributes in 
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j and arthavadas (illustrative remarks in the Vedas), etc. The 
words Indra, etc., are derived from connection with some particular post, 
like the words ‘commander of an army’ ( sendpati ), etc. Hence, who¬ 
soever occupies any particular post, is designated by the words Indra, 
and so forth; [and therefore Indra and the other gods belong to the 
species of occupants of particular posts]. Thus there is no difficulty. 
And this derivation from the word is not, like production from Brah¬ 
ma, meant in the sense of evolution from a material cause. But 
how, since language is eternal and connected with eternal objects, is 
it declared in the phrase ‘produced from it’ that the production of 
individual things, corresponding to the ordinary sense of words, is 
effected by a thing (sound or language), the very nature of which it 
is to denote continuance [and not such change as is involved in the idea 
of production ?] 102 How, again, is it known that the world is pro¬ 
duced from the word ? The answer is, [it is known] c from intuition 
and inference.’ { Intuition ’ means the Veda, because it is independent 
of any (other authority). 1 Inference ’ means the smriti, because it is 
dependent on another authority (the Veda). These two demonstrate 
that the creation was preceded by the word. Thus the Veda says, 1 at 
(or with) the word ete (these) Prajapati created the gods; at asrigram 
(they wex i e poured out) he created men; at indavah (drops of soma) he 
cheated the pitris; at tirah pavitram (through the filter) he created the 
libations; at tisavah (swift) he created hymns; at visvdm (all) he created 
praise; and at the words abhi saubhagd (for the sake of blessings) he 
created other creatures.’ 103 And in another place it is said ‘ with his 

102 This sentence is rather obscure. 

103 According to Govinda Ananda's Gloss this passage is derived from a Chhandoga 
Brahmana. It contains a mystical exposition of the words from Eig-veda, ix. 62, 1 
(=s Sama-veda, ii. 130) which are imbedded in it, visJ. ete asrigram indavas tirah 
pavitram dsavah | visvdni abhi saubhagd | “ These hurrying drops of soma hare been 
poured through the filter, to procure all blessings.” (See Benfey’s translation.) It was 
by the help of Dr. Pertsch’s alphabetical list of the initial words of the verses of the 
Eig-veda (in Weber’s Indische Studien, yol. iii.) that I discovered the verse in ques¬ 
tion in the Eig-veda. Govinda Ananda gives us a specimen of his powers as Vedic 
exegete in the following remarks on this passage: Ity etan-mantra-sthaih padaih 
smritvd Brahma devadin asrijata j tattra “ ete " iti padam sarvandmatvdd devandm 
smdrakam asrig rndhiram tat pradhane dehe ramanie iti u asrigrah" manushyah | 
chandrasthbmm pitrlndm indu-sabdah smdrakah ityddi | “ Brahma created the gods, 
etc., in conformity with the recollections suggested by the various words in this verse. 
The word ete (‘ these ’) as a pronoun suggested the gods. The beings who disport 
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mmd he entered into conjugal connection with Vach (speech).’ (S'. P. 
J3r. x. 6, 5, 4, Brih. Ar. TJp. p. 50.) By these and other such texts 
the Yeda in various places declares that creation was preceded by the 
word. And when the Smriti says, ‘In the beginning a celestial 
voice, eternal, without beginning or end, co-essential with the Vedas, 
was uttered by Svayambhu, from which all activities [proceeded] ’ 
(see above, p. 16), tho expression ‘utterance of a voice’is to be re¬ 
garded as employed in the sense of the origination of a tradition, 
since it is inconceivable that a voice which was * without beginning or 
end,’ could be uttered in the same sense as other sounds. Again, wo 
have this other text, ‘ In the beginning Mahe&vara created from the 
words of the "V eda the names and forms of creatures, and the origina¬ 
tion of actions;’ and again, ‘He created in the beginning the several 
names, functions, and conditions of all creatures from the words of the 
Yeda.’ (See above, pp. 16 and 6.) And it is a matter of common ob-‘ 
ser\ ation to us all, that when any one is occupied with any end which 
he wishes to accomplish, he first calls to mind the word which expresses 
it, and then proceeds to effect his purpose. So, too, in the case of Pra- 
japati the creator, we conclude that before the creation the words of the 
Yeda were manifested in his mind, and that afterwards he created the 
objects which resulted from them. Thus the Vedic text which says, 

‘ uttering bhuh, he created the earth (bhUmt), etc ,’ intimates that the 
different worlds, earth, and the rest, were manifested, i.e. created from 
the words bhah, etc., manifested in his mind. Of what sort, now, was 
this word which is intended, when it is said that the world was pro¬ 
duced from the word ? It was spho{a (disclosure or expression), we 
are told.” 

I shall not quote the long discussion on which S'ankara here enters, 
regarding this term. (See Colebrooke’s Misc. Ess. i. 305 ff.; Ballan- 
tjne s Christianity contrasted with Hindu Philosophy, pp. 192 ff.; the 
same author’s translation of the commencement of the Mahabhashya, 
p. 10; and Professor Muller's article, on the last-named work in the 
Journal of the German Or. Soc. vii. 170). S'ankara states his conclusion 


themselves in bodies of which blood (asrik) is a predominant element, were asrigrah, 
men. 1 he word indie (which means both the soma plant and the moon) suggested 
the fathers who dwell in the moon,” etc., etc. The sense of asriyram, ns given above 
m the text, is “ were poured out. ,, Govinda Ananda, no doubt, understood it correctly 
though he considered it necessary to draw a mystical sense out of it. 
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to be that u from the eternal word, in the form of sphofa, which expresses 
[all things], the object signified by it, viz. the world, under the three 
characters of action, causer, and the results of action, is produced,” and 
finishes his remarks on this Sutra (i. 3, 28) by observing: “ Consequently 
there is no contradiction in saying that the individual gods, etc., are de¬ 
rived from eternal words.” He then proceeds to Sutrai. 3, 29 : <f< Hence 
results the eternity of the Vedas.' ” On this he observes, “ The eternity 
of the Veda had been established by the fact of its being described in 
the Smriti as the work of a Self-dependent Maker. But a doubt had 
been suggested that this eternity is inconsistent with the admission that 
individual gods, etc., have commenced to exist. This doubt, however, 
having been set aside by the preceding aphorism, 1 Since they are pro¬ 
duced from it/ he now confirms the eternity of the Veda (which had 
been already proved) by the words of the Sutra before us, which mean 
that as a result of this very fact that the world, consisting of gods and 
other beings belonging to fixed species, was produced from the words of 
the Vedas, the eternity of these Vedic words themselves also must be 
believed. Accordingly, the words of the hymn, ‘ by sacrifice they fol¬ 
lowed the path of Vach, and found her entered into the rising’ (E.V. 
x. 71, 3 ; see the First Volume of this wprk p. 254, and Volume Second, 
p. 220) prove that Vach already existed when she was discovered. And 
in the very same way Vedavyasa records that, ‘ formerly the great rishis, 
empowered by Svayambhu, obtained through devotion the Vedas and 
Itihasas, which had disappeared at the end of the preceding yuga.’ ” 

Sayana refers to the Sutra just quoted (i. 3, 29), as well as to another 
of the Vedanta aphorisms (i. 1, 3) in p. 20 of the introduction to his 
Commentary on the Eig-veda in these words: 

Nanu bJiagavatd Bddardyanena Vedasya Brahma-kdryyatvavJi siitritam | 
“ sastra-yonitvad ” iti | rigvedadi-sastra-karanatvad Brahma mrvajnam 
iti siltrdrthah | badham | na etdvatd paurusheyatvam bhavati | manushya- 
nmnitatvdhhdvdt | idrikam apaurusheyatvam abhipretya vyavcrfiara-dasa,- 
ydm alcasudi-vad nityatvam Bddafdyanenaiva devatadhikarane sutritam | 
“ at a evacha nityatvam ” iti | 

u But it is objected that the venerable Badarayana has declared in 
the aphorism c since he is the source of the sastra (Brahma Sutras i. 1, 
3), that the Veda is derived from Brahma; the meaning of the aphorism 
being, that since Brahma is the cause of the Eig-veda and other Sastras, 
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lie is omniscient. This is true; hut it furnishes no proof of the 
human origin of the Veda, since it was not formed by a man. Badara- 
yana had in view such a superhuman origin of the Veda, when in the 
[other] aphorism 1 hence also [its] eternity is to be maintained/ (which 
is contained in the section on the deities), he declared it to be, like 
the aether, etc., eternal, during the period of mundane existence/ 7104 

The remarks of S'ankara on the Brahma Sutra (i. 1, 3) above referred 
to, begin as follows : 

MaJiatah rig-vodudeh idstrasya ancka-vidytirsthdnopabrmhitasya pra- 
dipa-vat sarvartha-dyotinas sarvajna-kalpasya yonih Icdramm Brahma | na 
lii tdrisasya sdstrasya rigvedudi-ldhshaiiasya sarvajna-giindnvitasya sar- 
vajndd anyatah sambhavo 1 sti | Yad yad vistardrthaih Sdstram yasmdt 
purusha-vi&eshat sambhavati yathd vyukaranddi Fdniny-ader jneyari:a- 
deSdrtham api sa tato ’py adhikatara-vijnanah iti prasiddliam lake | kimu 
vaktavyam aneka - idklid - bheda - bhinnasya deva - tiryan - manushya-varna- 
sramddi-pravibhdga-hetor rig-vedady-tikhyasya sarva-jndndharasya apra- 
yatnena eva lila-nydyena purusha-Jiifaasa-vad yasmdd mahato Ihutad 
yoneh sambhavah (“ asya mahato bhutasya nisvasitam efad yad riy-vedah ” 
ity~adeh srutes) tasya mahato bhutasya niratisayam sarvajnatvam sarva - 
Saktitvam chd iti | 

“Brahma is the source of the great S'astra, consisting of the Big-veda, 
etc., augmented by numerous branches of science, which, like a lamp, 
illuminates all subjects, and approaches to omniscience. Now such a 
S'astra, distinguished as the Big-veda, etc., possessed of the qualities of 
an omniscient being, could not have originated from any other than an 
omniscient being. When an extensive treatise on any subject is pro¬ 
duced by any individual, as the works on Grammar, etc., were by 
Panini and others,—even although the treatise in question have for its 
subject only a single department of what is to be known,—it is a 

104 See ih6 quotation from the Vedarfcha-praka^a, at the top of p. 70, above. The 
aether (aleas a) is uncreated according to the*Vaiseshikas (Kanada’s Sutras, ii. 1, 28, 
with S ankara Mirra’s commentary, and S'ankara Achuryya on Vedanta Sutra, ii. 3, 3 : 
Fa hy a Ms asya utpattih sambhdvayitam sahyd s rlmat-Kanabhug-abh iprayanasarishu 
jlvatsu | “ The production of the rether cannot be conceived as possible, so long as 
those who follow Kanada’s view retain their vitality ”). The Vedanta Sutras, ii. 3, 
1-7, on the other hand, assert its production hy Brahma, in conformity with the text 
of the Taittirlyakas which affirms this: Tasmdd mi etasmetd dtmanah dhasah sam - 
bhutah | u From that Soul the aether w'as produced," 
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matter of notoriety that the author is possessed of still greater know¬ 
ledge than is contained in his work. 103 What then need we say of the 
transcendent omniscience and omnipotence of that great Being from 
whom issued without effort, as an amusement, like a man s breathing 
(according to the Yedic text 1 the Big-veda is the breathing of that 
great Being ’), that mine of universal knowledge called the Big-veda, 
etc., which is divided into many sakhas, and which gave rise to the 
classes of gods, beasts, and men, Vith their castes and orders ? ” 106 

It is clear from the aphorism last quoted that there is a distinc¬ 
tion between the doctrine of the Purva Mimansa, and the TJttara 
Mimansa, or Vedanta, regarding the origin of the Veda, in so far as the 
former is silent on the subject of its derivation from Br ahma, which the 
latter asserts. It is also to be observed that Sayana understands the 
eternity of the Veda as laid down in the Brahma Sutras in a qualified 
sense (as limited to the duration of the mundane period) and not as an 
absolute eternity. 

I may remark that in their treatment of the Vedic passages which 
they cite, the practice of Badarayana, the author of tho Brahma Sutras, 
and of his commentator, S'ankara Aeharyya, corresponds to their theory 
of the infallibility of the sacred text. The doctrines inculcated in 
the Sutras, and expounded and vindicated by the commentator, pro¬ 
fess to be based on the Veda; and numerous texts are cited in their 
support. Such passages as coincide with the theories maintained in 
the Sutras are understood in their proper or literal ( mukhya ) sense; 

105 Dr. Ballantyne (Aphorisms of the Vedanta, p. 8) renders the last words thus : 
. . . . u that man, even in consideration of that. , is inferred to he exceedingly knowing ** 
Govinda Ananda’s note, however, confirms the rendering I have given. Part of it is 
as follows : Tad yach chhastram yasmad ciptdt sambhavati sa tatah sdstrad adhikhdr- 
tha-jnanah iti prasiddham | “ It is well known that the competent author from whom 
any treatise proceeds has a knowledge of more than that treatise (contains)/* The 
idea here is somewhat similar to that in the second of Bishop Butler’s Sermons 
u (jp on the love of God ** s- “ Effects themselves, if we knew them thoroughly, would 
give us but imperfect notions of wisdom ar d power; much less of his Being in whom 
they reside.** . . , , “ This is no more than saying that the Creator is superior to tho 
works of his hands/* 

An alternative explanation of the aphorism is given by the commentator, 
according to which it would mean : “ The body of Scripture, consisting of the Rig- 
veda, etc., is the source, the cause, the proof, whereby we ascertain exactly the nature 
of this Brahma” (athavd yathoJctam riyvedadi-sastram yonih kdranam pramcinam 
asya Brahmano yathdvat svarupadhigame). 
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whilst other texts which appear to be at variance with the Vedantic dog¬ 
mas, and to favour those of the other philosophical schools, are explained 
as being merely figurative (gauna or hhdlcta ); or other interpretations are 
given. See, for example, the Brahma sutras, i. 1,6 ; ii. 4, 2 f., etc., with 
S'ankara’s comments. The supposition of any real inconsistency between 
the different statements of the sacred volume is never for a moment 
entertained. 107 As, however, the different authors of the V edic hymns, 
of the Brahmanas, and even of the Upanishads, gave free expression to 
their own vague and unsystematic ideas and speculations on the origin 
of all things, and the relation of the Deity to the universe, and re¬ 
cognized no fixed standard of orthodox doctrine to which they were 
bound to conform,—it was inevitable that they should propound a 
great variety of opinions which were mutually irreconcilable. But as, 
in later times, the Vedas fame to be regarded as supernatural and in¬ 
fallible books, it was necessary that those systematic theologians who 
sought to deduce from their contents any consistent theory of being and 
of creation, should attempt to shew that the discrepancies between the 
different texts were only apparent. 

Sect. IX.— ^Arguments of the followers of the fflydya, T aiseshiha, and 
Sdnkhya Systems in support of the authority of the T edas , hut 
against the etern ity of sound, 

I. The JSfydya .—The eternity of sound is, as we have already dis¬ 
covered from the allusions of the Mlmansaka commentator, (above p. 73), 
denied by the followers of the Nyfiya school. The consideration of this 
subject is begun in the following way in the Nyaya aphorisms of Go- 
tama, as explained by Visvanatha Bhattacharya in the Nyaya-sutra- 
vritti, ii. 81 : 

io7 gee G'ankara on the Br. Sutras, iii. 31 (p. 844 of Bibl. Indica), whero ho says, 
yadi punar ekamin Brahmani bahuni vijnafidni veddntantareshu prat ip ipddayish itnni 
teshmn eTcam abhrdntam bhrdntuni itardni ity anasvasa-prasango veda,ntcshu tasmdd na 
tdvat prativeddntam Brahma-vifndna-bhedah asankittm sakyate | “ If, again, in the 
different Yeduntas (i,e. Upanishads) a variety of conceptions regarding the one Brahma 
be sought to he established, one of these (conceptions) will be correct, and the others 
erroneous, aftd thus the objection of being untrustworthy will attach to the Upani- 
shads. It must not, therefore, be suspected that there is in each of the Upanishads 
a different conception of Brahma,” 
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Vedasya prdmdnyam dpta-prdmdnydt siddham | na eha idem yujyate 
vedasya nityatvad ity diankdydm varndndm anityatvdt katham tat-samu- 
daya-rupasyct vedasya nityatvam ity uSayena &abddnityatva-praka/ranam 
dralhate | tatra siddhantasutram | “Adimattvad aindriyakatvdt krita- 
katvad upachdrdch cha” | 81. S'abdo ’nityah ityddih | ddimattvat sakd- 
ranakatvdt | nanu na sakdramkatvMi lcantha - tdlv - ddy - abhighdtdder 
vyanjakatvendpy upapatter atah aha aindriyakatvud iti sdmdnyavattve 
sati vahir-indriya-janya-laukikika-pratyaksha-vishayatvdd ity arthah | 
.... Apr ay ojaka tv am dkmkya aha hritaketi | kritake yhatddau yathd 
upachdro jndnam tatliaiva kdryyatva-prakdraka-pratyakslia-visJuiyatvdd 
ity arthah | tathd cha kdryatvena anahdryya-sarvalaukika-pratyaksha- 
lalud anityatvam eva siddhati | 

“ Ifc has been proved (in the 68th Sutra, see below) that < the authority 
of the Veda follows from the authority of the "competent person who made 
it/ But it may be objected that this is not a proper ground on which 
to base the authority of the Veda, since it is eternal. With the view 
of proving, in opposition to this, that since letters are not eternal, the 
Veda, which is a collection of letters, cannot be so either, the author of 
the Sutras commences the section on the non-eternity of sound. The 
Sutra laying down the established doctrine, is as follows ; * Sound can¬ 
not be eternal, as (1) it had an origin, as (2) it is cognizable by sense, 
and (6) it is spoken of as factitious/ Sound is non-eternal, etc., because 
(1) it had a beginning, i.e. because it had a cause. But it may be said 
that it had no cause, as, agreeably to the doctrine of the Mlmansakas 
(see above, p. 74), the action of the throat and palate in pronunciation 
may merely occasion a manifestation of sound [without creating it]. In 
reply to this it is said (2) that sound is cognizable by sense, i.e. that 
though it belongs to a genus, it is an object of ordinary perception 
through an external sense/’ [A different explanation given by other 
interpreters is next quoted, which I omit.] . . . “Then surmising that 
the preceding definition may be regarded as not to the point, the 
author adds the words * since it Is spoken of as factitious,’ i.e . as jars 
and other such objects are spoken of as—are known to be—products, so, 
too, sound is distinguishable by sense as being in the nature of a pro¬ 
duct. And in consequence of this incontrovertible and universal per¬ 
ception of its being produced, it is proved that it cannot be eternal.” 
[Two other explanations of this last clause of the Sutra are then added.] 




Leaving the reader to study the details of the discussion in Dr. Bal~ 
lantyne's aphorisms of the Hyaya (Part Second, pp. 77 ff.), I will pass 
over most of the Sutras, and merely quote the principal conclusions of 
the Ifyaya aphonst. In Sutra 86 he says in opposition to the 13th 
Sutra of the Mlmansa (above, p. 74): 

86. Prag uchcharanad anupalambh&d dvaranddy - anupalaldeh v | 
S'abdo yadi nityah syad uchchdrandt pray apy upalabhyeta Srotra-sanni- 
Icarsha-sattvat | na cha atra pratibandhalcam asti ity aha dvaraneti dva - 
randdeh pratibandhaTcasya anupalabdhya abhdva-riirnay&t | de&antara- 
gamanam tu iabdasya amurttatvud 7ia sambhdvyate | atlnd/riyananta- 
praiibanahakatva-kalpandm apekshya sabdanityatva-kalpana eva laghl- 
yasi iti hhdvah | 

“‘Sound i3 not eternal, because it is not perceived before it is 
uttered, and because we do not perceive anything which should inter¬ 
cept it.’ If sound were eternal, it would be perceived even before it was 
uttered, from its being in contact with the ear. [Sound, as Dr. Ballan- 
tyne explains, is ‘ admitted to be a quality of the all-pervading aether.’] 
And in the next words the aphorist says that there is no obstacle to its 
being so heard, since the non-existence of any hindrance, such as an 
intercepting medium, is ascertained by our not perceiving anything of 
that sort. And it is not conceivable that sound should have gone to 
another place [and for that reason be inaudible], since it lias no defined 
form. The supposition that sound is non-eternal, is simpler than the 
supposition that there are an infinity of imperceptible obstacles to its 
perception.” 

The 89th and 90th Sutras, with part of the comments on them, are 
as follows: 

89. “ Aspar&atvdt” | soldo nityah | aspariatvddgagana-vad iti hlidvah | 
90. u Na Jcarmdmtyatvdt ” asparSvatvarh na sabda-nityatva-sadhakani kar~ 
mani vyalhichdrdt | 

89. “ If may be said that sound is eternal, from its being, like the 
sky, intangible. 90. But this is no proof, for the intangibility of sound 
does not establish its eternity, since these two qualities do not always 
go together; for intangibility, though predicable, e.g . of action, fails to 
prove its eternity.” 

The 100th and following Sutras are as follows: 

100. “Viiifisa-kdranfinupalabdheh” \ 101. “ Asravana-Jcaranannpalab - 
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dheh satata-sravana-prasangah ** | Yady apratyakshad abhuva-stddhis 
tada 7 hr avana- kdranas ya apratyakshatvad ahravanam na sydd iti a at at a- 
hravana-prasangah iti lliavah | 102. 44 JJpalabhyamdne cha anupalabdher 
asattvad ampadehah 79 j Anumanadind upalabhyamdne vindsa-idrane 
anupalabdher abhdvdt tvadlyo hetur anapadesah asadhalcah asiddhatvat | 
janya-bhavatvena vindha-kalpanmi iti bhdvah | 

“It is said (100) that 4 sound must be eternal, because we perceive 
no cause why it should cease.* The answer is (101), first, 4 that if the 
non-existence of any such cause of cessation were established by the 
mere fact of its not being perceived, such non-perception would occasion 
our hearing continually, which is an absurdity.’ And (102), secondly, 

4 since such non-perception is not a fact, inasmuch as [a cause of the 
cessation of sound] is perceived, this argument falls to the ground.* 
Since a cause for the cessation of sound is discovered by inference, etc., 
and thus the non-perception of any cause is seen to be untrue, this 
argument of yours proves nothing, because its correctness is not estab¬ 
lished. The purport is that we suppose, from sound being produced, 
that it must also be liable to perish.” 

Sutras 106-122 are occupied with a consideration of the question 
(above treated, pp. 73, 74, in Sutras 10 and 16 of the Mlmansa) whether 
letters can change or not. The conclusion at which Gotama arrives is, 
that the substance of letters cannot undergo any alteration, though they 
may be said to change when they are modified in quality by being 
lengthened, shortened, etc. 

In a preceding part of the Second Book (Sutras 57-68) Gotama treats 
of the Veda, and repels certain charges which are alleged against its 
authority. I shall quote most of these aphorisms, and cite the com¬ 
mentary more fully than Dr. Ballantyne has done. (See BaHantyne’s 
Nyaya Aphorisms, Part ii. pp. 56 ff.) 

S'abda#ya drishtddrisktarthalcatvena dvaividhyam uktam tatra cha 
adrishtarthaka-habdasya vedasya prdmdnyam parikshitum purva-pahha- 
yati\ 57. “Tad-aprdmanyam anrita-vydghdta-punarukta-doshebhyah” ) 
Tasya drishtarthaka-vyatirikta-habdasya vedasya aprdmdnyam | kutah | 
anritatvudi-doshat | tatra cha putrcshti-kdryadan kvacKit phaldnutpatti - 
darsandd anritatvam | vyaghdtah purvdpara-virodhah | yathd U udite 
julxoti anudite juhoti samayddhyusliite juhoti | sydvo 7 sya dhutim abhyava- 
harati ya udite juhoti havalo 7 sya dliutim abhyavaharati yo 7 nudite juhoti 
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iydva-iavaJav asya dhutim abhymaharato yah samayddhyushite juhoii ” 
atra cha udita di-vdkycygidfn nindamimit finish fa-sadhanata-bodjftaka-vdkya- 
virodhah | paunamUydd aprdmdnyam | Yathti “ trih prathamdm anvaha | 
trip uttamfim anvaha ” | ity atra uttamatvasya prathamatva-paryavasdndt 
trih kathanena cha paunaruhtyam | eteshdm aprdmdnye tad-dr ishtdntena 
tad-eka-karttrikatvena tad-eka-jfitlyatvena %d sarva-veddprtimdny'am sfidha- 
nlyam iti bhdvah | siddhdnta-sutram | 58. “Na karma-karttri-sddhana- 
migunyat” | Na vedapramanyam karma-harttri-sddhana-vaigunydt pha- 
Ifibhuvopapattek | harmanah Tcriyayah vaigunyam ayathfividhitvudi | kart- 
tur vaigunyam avidvattvadi j sfidhanasya havir-fider vaigunyam dprokshi- 
tatvudi | Yathokta-karmanah phalfi.lhuve hy anritatvam | na cha evam 
asti iti bhdvah | vydg hat am pariharati | 59. u Abhyupety a kala-bhede 
dosha-vachandt” | na vydghdtah iti seshah | Agny-ddhana-Jcale udita - 
homadikam alhyupetya svi'ferity a anudita-homadi-harane purvolcta-dosha- 
hatkandd na vydghdtah ity arthah | paunaruhtyam pariharati | 60. 
“Ammldopapaites cha ” | chah punar-arthe | anuvfidopapatteh punar na 
paunaruhtyam | nishprayojanatve hi paunaruhtyam doshah j uhta-sthale 
tv anuvadasya upapatteh prayojanasya sambhavat | ehfidasa-samidheninfim 
prathamottamayos trir abhidhane hi panchadahtvain sambhavati J tathd- 
cha panchadaiatvafii h'uyate [ “Imam aham bhrdtrivyam panchadasava- 
rena vdg-vajrena cha bfidhe yo hmfin dveshti yam cha vayam dvtshmah 71 
iti | Anuvadasya sfiirthakatvaih lo/ca-prasiddham iti aha | 61. “ Vfihya- 
vihhdgasya cha artha-grakanfit 99 | VfiIcya-vibhfigasya | anuvfidatvena 
vibhahta - vfihyasya artha - grahaiifit prayojana - svihlrat | Sishfair iti 
seshah | Misfit ah hi vidlmyakdnuvadahl di- bhedena vakyfim vibhcijya dnu- 
vadakasyapi saprayojamtvam manyante | Vede \py evam iti bhdvah | . . . 
Evam apramunya-sadhakam nirasya prdmdnyam sudhayati j 68. “ Man- 
trayurveda-vach cha tat-prdmunyam fipta-pramanyfit 99 | Aptasya veda- 
karttuh prfimanyfid yathfirthopadesakatvad vedasya tad-uktaivam arthfil 
labdham | ten a hetunu vedasya pramfinyam anumeyam | tatra drishtantam 
aha manirfiytirveda-vad iti | mantro vishadi-nfihkah j ayurveda-lhfigas 
cha veda-sthah eva | tatra samvddena prdmdnya-grahdt tad-dr ishtdntena 
vedatvavachhedena pramfinyam anumeyam | dptam grihitam prdmdnyam 
yatra sa vedas tad/riiena vedatvena prdmdnyam anumeyam iti Icechit | 
u It had been declared (Nyaya Sutras, i. 8) that verbal evidence is of 
two kinds, (1) that of which the subject-matter is seen, and (2) that of 
which the subject-matter is unseen. With the view, now, of testing 
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the authority of that verbal evidence which refers to unseen things, 
viz. the Veda, Grotama states the first side of the question. Sutra 57. 

‘ The Veda lias no authority, since it has the defects of falsehood, self- 
contradiction, and tautology.’ That verbal evidence, which is distinct 
from such as relates to visible objects, t.e. the Veda, has no authority. 
Why ? Because it has the defects of falsehood, etc. Of these defects, 
that of ‘ falsehood ’ is established by the fact that we sometimes observe 
that no fruit results from performing the sacrifice for a son, or the like. 

4 Self-contradiction 7 is a discrepancy between a former and a later 
declaration. Thus the Veda says, ‘ he sacrifices when the sun is risen; 
he sacrifices when the sun is not yet risen; he sacrifices’ [I cannot ex¬ 
plain the next words], ‘ A tawny [dog ?] carries away the oblation of 
him who sacrifices after the sun has risen; a brindled [dog?] carries 
off the oblation of him who sacrifices before the sun has risen; and 
both of these two carry off the oblation of him who sacrifices.’ .... 
Now here there is a contradiction between the words which enjoin 
sacrifices, and the words which intimate by censure that those sacrifices 
will occasion disastrous results. Again, the Veda has no authority, 
owing to its ‘tautology,’ as where it is said, ‘ho repeats the first 
thrice, he repeats the last thrice.’ Tor as the lastness ultimately coin¬ 
cides with [?] the firstness, and as there is a triple repetition of the 
words, this sentence is tautological. Now since these particular sen¬ 
tences have no authority, the entire Veda will be proved by these 
specimens to stand in the same predicament, since all its other parts 
have the same author, or are of the same character, as these portions.” 

Here follows the Sutra which conveys the established doctrine. “58. 

‘ The Veda is not false; it is owing to some fault in the ceremonial, or 
the performer, or the instrument he employs, that any sacrifice is not 
followed by the promised results.’ Faults in the ceremonial are such 
as its not being according to rule. Faults in the performer are such as 
ignorance. Faults in the instrument, i.e. in the clarified butter, etc., 
are such as its not being duly sprinkled, etc. For falsehood might be 
charged on the Veda, if no fruit resulted from a sacrifice when duly 
performed as prescribed; but such failure never occurs.” 

Gotama next repels the charge of self-contradiction in the Vedas. 
“ 59. ‘ There is no self-contradiction, for the fault is only imputed in 
case the sacrifice should be performed at a different time from that 

8 
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at first intended.’ The fault imputed to these sacrifices in the text in 
question would [only] bo imputed if, after agreeing, at the time of 
placing the sacrificial fire, to perform the sacrifice after sunrise, one 
were to change it to a sacrifice before sunrise; there is, therefore, no 
self-contradiction in the passage referred to.” 

He next rebuts the charge of tautology. “ 60. ‘The Yeda is not tau¬ 
tological because repetition may be proper.’ The particle cha means 
‘ again.’ ‘ Again, since repetition may be proper, there is no tautology.’ 
For repetition is only a fault when it is useless. But in the passage 
referred to, since repetition is proper, its utility is apparent. For when 
the first and the last of the eleven samidhenls (forms of prayer used on 
throwing fuel into the fire) are each repeated thrice, the whole number 
of verses will be made up to fifteen. 108 Accordingly, this number of 
fifteen is mentioned in these words of the Yeda, ‘ I smite this enemy 
who hates us, and whom we hate, with the last of the fifteen verses 
and with the thunderbolt of my words.’ ” 

He next observes that the advantage of repetition is commonly re¬ 
cognised. “ 61. ‘ And the Veda is not tautological, because the utility 
of this division of discourse is admitted,’ i.e. because the necessity for 
such a division of language, that is, of a description of language charac¬ 
terized as reiterative, is acknowledged, viz. by the learned. For by 
dividing language into the different classes of injunctive, reiterative/* 
etc., learned men recognise the uses of the reiterative also. And this 
applies to the Yeda.” 

The author of the aphorisms then proceeds to state and to define (in 
Sutras 62-67) the different sorts of discourse employed in the Veda, 
and to defend the propriety of reiteration. “ Having thus refuted the 
arguments which aim at showing that the Yeda is of no authority, he 
goes on to prove its authority. 68. ‘ The authority of the Yeda, like 
that of the formulas, and the Ayur-veda (treatise on medicine) follows 
from the ^authority of the competent [persous from whom they pro¬ 
ceeded].’ Since the competent make” of the Veda possesses authority, 
i.e. inculcates truth, it results from the force of the terms that the Yeda 
was uttered by a person of this character j and by this reasoning the au- 

108 If there are in all eleven formulas, and two of these are each repeated thrice, we 
have (2x3=) six to add to the nine (which remain of the original eleven), making 
(6 + 9 =) fifteen* See Muller’s Ane. Sansk. Lit. pp. 89 and 393. 
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thority of the Veda is to be inferred. He illustrates this by the ease of 
the formulas and the Ayur-veda. By formulas {mantra) are meant the 
sentences which neutralize poison, etc., and the section containing the 
Ay ur-veda forms part of the Veda. Now as the authority of these two 
classes of writings is admitted by general consent, the authority of 
everything which possesses the characteristics of the Veda must be 
inferred from this example. Some, however, explain the aphorism 
thus: a Veda is that in which authority is found or recognised. From 
such vedicity (or possession of the character of a Veda) the authority 
of any work is to be inferred.” 

I add the greater part of the more detailed and distinct exposition 
of this aphorism given by the commentator Vatsyayana (Bibliotheca 
Indica, p. 91): 109 

Kim punar uyurvedasya prdmanyam | yad uyurvedena upadisyate 
idam kritva ishtam adhigaehchhaii ulam varjjayitvd ’nishtam jahdti 
tasya anushthlyamunasya tathu - bhdvah satyurthatd - ’viparyyayah | 
mantra-padunum cha visha - bhutusani - pratishedhdrthdndm prayoge 
'rthasya tathu-bhdvah etat pramamyam \ Mm-kritam etat \ apta-prd- 
mdnya-kritam | kirn punar dptdndm prdmanyam | sakshut-krita-dhar- 
matd blmta-dayd yatha-bhutdrtha-eMkhydpayishd iti | aptuh khalu sak- 
sTidt-krita-dharmdnah idaih liutavyam ayani asya hdni-hetur id am asya 
*adhigantamyam ayam asya adhigamana-hetur iti bhutdny anukampante | 
tedium khalu vai prdna-bhritdm svayam anavabudhyamdndndfn na anyad 
upadesud avabodha-kdranam asti j na cha anavabodhe samihd varjjanam vd | 
na va akritva svasti-bhdvah \ napyasya anyah upakarako'py asti | hanta 
vayam ebhyo yathd-darkanafh yathd-bhutam upadisamah | te ime Srutva 
pratipadyam&nah heyam hdsyanty adhigantavyam eva adhigamishyanti 
iti | evam uptopadesah etena tri-vidhena upta-pramunyena parigrihlto 
’nushthiyamano ’rthasya sddhako bhavati | evam uptopadesah pranidnam 
evam dptdh pramunam | drishfdrthena uptopadesena dyurvedena adrtsh- 
turtho veda-bhugo 'numdtavyah pramunam iti | apta-prumunyasya hetoh 
samunatvuditi \ asya apicha eka-ieko “ grama-kdmoyajeta ” ity evam-adi- 
druhtdrthas tena animutavyam iti | lake cha bhuydn upadesusrayo vya- 
vahdrah | laukikasya apy upadeshfur upadestavydrtha-jnanena parunuji- 
ghrilcshayd yathu-bhutartha-chikhydpayishayu cha prdmanyam | tat-pari- 

l0!l A small portion of this comment, borrowed from Professor Banerjea’s Dialogues 
on Hindu philosophy, was given in the 1st edition of this vol. p. 210. 
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grahad dptcpadesah pramdnam iti | drashtri-pravalrtri-samanyach, cha 
mumdnam ye eva dpt ah ved&rthandfh drashtdrah pravaktdras elm te eva 
ayurveda-pr abhr it mam | ity ayurveda-pra m d mja-vad veda-pramdnyam 
mumatavyam \ti | nityatvad veda-vdkhyandm pramdnatve tat-prdmdn~ 
yam dpta-prumdnydd ity ayuldam | saUlasya vdchahitvdd arthi-prati- 
pattau pramdnatvam na nityatvdt | nityatvehi sarvasya sarvena vachandch 
chhabddrtha-vyavastha 'mtpapaUih | na anityatve vdchakatvctm iti ehet | 
na I lauhkeshv adarsantit | te 1 pi nitydli iti diet | na | anaptopadesdd 
artha-visamvddo ’nupapannah | . . . . Manvantara-yugantareshu cha ati- 
tundgateshu sampradaydbhytisa-prayogdvichhedo veddndyh nityatvem dpta- 
prdmdnydeli cha prdmdnyam | laukilceshu &ahdeshu cha etat samdnam | 
u On what then does the authority 7 of the Ayur-veda depend? The 
Ayur-veda instructs us that to do so and so, is the means of attaining 
what is desirable, and to avoid so and so is the means of escaping what 
is undesirable: and the fact of such action having been followed by the 
promised result coincides with the supposition that the book declares 
what is true. So, too, the authority of the formulce for neutralizing 
poison, repelling demons, and arresting lightning, is shewn by their 
application fulfilling its object. How is this result obtained ? By 
the authoritativeness of competent persons. But what is meant by the 
authoritativeness of competent persons ? It means their intuitive per¬ 
ception of duty, their benevolence to all creatures, and their desire tif 
declare the truth of things. Competent persons are these who have an 
intuitive perception of duty; and they shew their benevolence to all 
creatures by jointing out that so and so is to be avoided, and that such 
and such are the means of avoiding it, and that so and so is to be 
attained, and that such and such are the means of attaining it. ‘For 
these creatures,’ they reflect, ‘ being themselves unaware of such things, 
have no other means of learning them except such instruction; and 
in the absence of information they can make no effort either to attain 
or avoid anything; whilst "without such action their welfare is not 
secured; and there is no one else who can help in this case : come let 
us instruct them according to the intuition we possess, and in con¬ 
formity with the reality; and they hearing, and comprehending, will 
avoid what should be avoided, and obtain what should be obtained/ 
Thus the instruction afforded by competent persons according to this 
threefold character of their authoritativeness [viz. (1) intuition, (2) 
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benevolence, and (3) desire to teacb], being received, and acted upon, 
effects the object desired. And so the instruction given by competent 
persons is authority, and these competent persons are authorities. 
From the Ayur-veda, which conveys instruction given by competent 
persons in reference to objects perceptible by the senses, it is to be 
inferred that that part also of the Yeda which is concerned with im¬ 
perceptible objects 110 is authoritative, since the cause, the authori¬ 
tativeness of competent persons, is the same in both cases; and the 
same inference is to be drawn from the fact that a portion of the 
injunctions of the last mentioned part of the Yeda also have reference 
to perceptible objects, as in the case of the precept, ‘Let the man who 
desires landed property sacrifice,’ etc., etc. In common life, too, men 
usually rely upon instruction. And the authority of an ordinary in¬ 
structor depends (1) upon his knowledge of the matter to be taught, 
(2) upon his disposition to shew kindness to others, and (3) upon his 
desire to declare the truth. From its being accepted, the instruction 
imparted by competent persons constitutes proof. And from the fact that 
the seers and declarers are the same in both cases, viz. that the com¬ 
petent seers and declarers of the contents of the (rest of the) Yeda are 
the very same as those of the Ayur-veda, etc., we must infer that the 
a^uthoritativeness of the former is like that of the latter. But on the 
hypothesis that the authority of the Yedic injunctions is derived from 
their eternity, it will be improper to say that it arises from the autho¬ 
ritativeness of competent persons, since the authority of words as ex¬ 
ponents of meanings springs from their declarative character, and not 
from their eternity. For on the supposition of the eternity of words, 
every (word) would express every (thing), which would be contrary to 
the fixity of their signification. If it be objected that unless words are 
eternal, they cannot be declarative, we deny this, as it is not witnessed 
in the case of secular words. If it be urged again that secujar words 
also are eternal, we must again denjur, since the discrepancy of purport 
arising from the injunctions of incompetent persons would be at variance 
with this.” After some further argumentation Yat^yayana concludes: 
“ The eternity of the Vedas [really] consists in the unbroken continuity 
of their tradition, study, and application, both in the Manvantaras and 

110 Compare the commentator’s remarks introductory to the Nyaya aphorism ii. 67, 
quoted above, p. 112. 
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Yugas which are past, and those which are to come; whilst their au¬ 
thority arises from the authoritativeness of the competent persons (who 
uttered them). And this is common to them with secular “words.” 

The phrase 8dlcshdt-knta-dharnidnah f “ possessing an intuitive per¬ 
ception of duty,” which is employed by Yatsyayana in the preceding 
extract as a definition of dptdh , “competent persons,” is one which had 
previouslybeenapplied by Yaska (Nirukta, i. 20) to describe the character 
of the rishis: S dies hat- hr itch dliarmd nah rishayo babhuvuh | te 7 varelhjo 
7 8dkshdt-krUa-dharmabhyak upadesena mantrdn sampraduh | upadekaya 
gldyanto 7 vare bilma-graha-naya imam grantham samdmndsishur vedarh 
oha vedangani cha | “The rishis, who had an intuitive perception of 
duty, handed down the hymns by (oral) instruction to men of later 
ages, who had not that intuitive perception. These, declining in their 
power of giving instruction, compiled this work (the Nirukta), the 
Yeda, and the Yedangas, in order to facilitate the comprehension of 
details.” 

The Vaimhilca. —Among the aphorisms of this system also there are 
some which, in opposition to the Mimansakas, assert, 1st, that the Yedas 
are the product of an intelligent mind ; and 2nd (if the interpretation 
of the commentator is to be received) that they have been uttered by 
God. 111 . 

The second aphorism of the first section of the first book is a3 follows : 

Yato 7 bhyudaya-niSsreyasa-8idcUi ih sa dharmah | 

“ Eighteousness is that through which happiness and future per¬ 
fection 113 are attained.” 

After explaining this the commentator proceeds to introduce the next 
aphorism by the following remarks: 

JYanu nivritli-lahhano dharmas tattva-jndna-dvard niUreyasa-hetur ity 

111 Of the aphorisms, which I am about to quote, the first has been translated by 
Dr. Ballaniync (who published a small portion of these Sutras with an English version 
in 18ol); and it, as w r ell as the others, is briefly commented upon by the Rev. Prof. 
Banerjea, in his Dialogues on Hindu Philosophy, pp. 474 fT., and Pref. p. ix. f note. 
See my article in the Journal of the Royal Asiatic Society, No. xx. for 1862, entitled 
“Does the Vais'eshika philosophy acknowledge a Deity or not?“from which the 
translations now given have been transferred with but little alteration and a lew ad¬ 
ditions. And compare Dr. Roer’s German translation of the Vais'eshika aphorisms in 
the Journal of the German Oriental Society for 1867, pp. 309 ff. 

112 The Commentator explains abhyudaya as = tattm-jndnam , “a knowledge of the 
reality/’and ni&sreyasa as dtyantilci dukkha~nwrittih, “the complete cessation of 
suffering.” 
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attra Srutih pramanam | sruter eva prdmdnye vayam vipratipadyamahe 
“ anrita-vydyhdta-panarukta-doshelhyah” | . ... na cha dmndya-pra - 
iipddakam kinchid asti nityatve viprattipattau [ nitya-nirdoshatvam api 
sandiydham \ paurusheyatoe tu bhrama-pramdda-vipratipaili-karantipa- 
(avu di-sambhavanayd dptoktatvam api sandiydham eva iti na nUsreyasafh 
na vd tattra tattva-jndnaih dvdrarn na vd dharmah iti sarvam etad dim- 
lam | atah alia u tad-vachanad dmndyasya prdmunyam” | u tad" ity 
anupakrdntam api prasiddhi-siddhatayu zsvaram pardmrisati | yathd 
“ tad-apramdnyam anrita-vydghata-punarukta-doshebliyah ” iti Gauta- 
miya-sutre tach-chhabdena anupakrdnto ’pi vedah pardmrisyaie | tathd 
cha tad-vachandt tena livarcna pranayandd dmndyasya vedasya prdmdn- 
yam | yadvd “tad” iti sannihitarh dharmam eva pardmrisati | tathd cha 
dharmasya “ vachandt” pratipadandd “ dmndyasya" vedasya prdmdn- 
yam | yad hi vdlcyam prdmdni/cam artham pratipadayati tat pramanam 
eva yatah ity arthah | tsvaras tad-dptatvam cha sddhayishyate | 

“But may it not be objected here that it is the Yeda which proves 
that righteousness, in the form of abstinence from action, is, by means 
of the knowledge of absolute truth, the cause of future perfection; but 
that we dispute the authority of the Yeda because it is chargeable 
with the faults of falsehood, contradiction, and tautology 113 .... 
And further, there is nothing to prove the authority of the Yeda, for 
its eternity is disputed, its eternal faultlessness is doubted, and if it 
have a personal author, the fact of this person being a competent utterer 
is questioned, since there is an apprehension of error, inadvertence, 
contradiction, and want of skill in composition attaching to him. Thus 
there is neither any such thing as future perfection, nor is either a 
knowledge of absolute truth the instrument thereof, or righteousness. 
Thus everything is perplexed.” 

In answer to all this the author of the aphorism says: 

“The authority of the sacred record arises from its being uttered 
by 

“ Here,” says the commentator, “ the word tad (His) refers to Isvara 
(God); as, though no mention of Him has yet been introduced, He is 
proved by common notoriety to be meant; just as in the aphorism of 
Gautama: * Its want of authority is shown by the faults of falsehood, 

118 Here the same illustrations are given as in the commentary on the \Nyaya 
aphorisms, quoted above, pp. 113 ff. 



contradiction, and tautology/ the Yeda, though not previously intro¬ 
duced, is intended by the word tad. m And so [the meaning of the 
aphorism is that] the authority of the sacred record, i,e. the Yeda, is 
proved by its being spoken by Him, composed by Him, by Is vara. Or, 
tad (its) 114 may denote dharma (duty) which immediately precedes; 
and then [the sense will be that] the eautkority of the sacred record, 
i.e. the Yeda, arises from its declaring, i.e. establishing, duty, for the 
text which establishes any authoritative matter must be itself an au¬ 
thority. The proof of Is vara and his competence will be hereafter 
stated.” The commentator then goes on to answer the charges of false¬ 
hood, contradiction, and tautology alleged against the Yeda. 

The next aphorism which I shall quote (vi. 1, 1) is thus introduced 
by the commentator: 

JBuddhi-purvd. vakya-kritir vede | samsdra-mula-karanayor dharmadhar- 
mayoh par^kshu shashthdidhydydrthah | dharmadharmau cha “ svarga- 
kdmo yajeta ” “net Jcalanjam bhahJutyed” ityadi-vidhi-nishedha-bala~ 
kalpantyau vidhi-nishedha-vakyctyoh pramdnye sail sydtdm | tat-prdmdn- 
yam cha vaktur yathdriha-vakydrtha-jndna- lahhana-guna-purvakatvdd 
upapadyate | svatah prumdnyasya nishedhat | atah prathamam 'veda-pra- 
mdmja-pmyojaka-guna-sddhanam upakramaU | u vdkya-kritir” vukya- 
rachand | sd buddhi-purva vaktri-yathdrtha-vdkydrthatfnam-purvd j 
valcya-racJiandtvat | “ nadl-tire pancha phaldni santi v ity asmad-adi- 
vakya-rachana-vat | “ vede” iti vdhja-samudaye ity arthah | tattra samu- 
ddyindrh vdkydndm kritih pakshah | na cha asmad-adi-buddhi-purva/ca- 

iu p or the sake of the reader who does not know Sanskrit, it may be mentioned 
that tad being in the crude, or iminflected form, may denote any of the three genders, 
and may be rendered either ‘ his,’ * hers/ or * its/ I may observe that the alternative 
explanation which the commentator gives of the Aphorism, i. 1, 3, viz. that the au¬ 
thority of the Yeda arises from its being declarative of duty, is a much less probable 
one than the other, that its authority is derived from its being the utterance of God; 
for it doesenot clearly appear how the subject of a book can establish its authority; 
and, in fact, the commentator, when he states this interpretation, is obliged, in order 
to give it the least appearance of plausibility, to assume the authoritative character of 
the precepts in the Veda, and from this assumption to infer the authority of the hook 
which delivers them. 1 may. also observe that Jayanarayana Tarkapanclutnana, the 
author of the Gloss on S'ankara Misra’s Commentary, takes no notice of this alter¬ 
native interpretation; and that in his comment on the same aphorism when repeated 
at the close of tbo w r ork (x. 2, 9) S'ankara Misra himself does not put if forward a 
second time. Dr. Roer (Journ. Germ. Or. Soc. for 1867, p. 310) argues in favour of 
tbe former of the two interpretations as the true one. 
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tvena anyathd-siddhih | “ sva/rga-lcamo yajeta ” ityadav ishtasadhana - 
tdydh kdryyatdydh vd asm ad-d di- b uddhj - agocharatv a t j tend svatantra- 
purusha-purvakatvam vede siddhyati | vedatvam cha sabda-tad-upa/jivi - 
pramdndtirikta -pramdna-janya -pramity - avishayurthakatve sati Sabda- 
j(inya-vahjartha-jnunajanya-pramana-sabdatvam | 

“ An examination of righteousness and unrighteousness, which are 
the original causes of the world, 115 forms the subject of the 6th section. 
Now, righteousness and unrighteousness are to be constituted by virtue 
of such injunctions and prohibitions as these : ‘The man who desires 
paradise should sacrifice/ ‘ Let no one eat garlic/ etc., provided these 
injunctions and prohibitions be authoritative. And this authoritative¬ 
ness depends upon the fact of the utterer [of these injunctions or pro¬ 
hibitions] possessing the quality of understanding the correct meaning 
of sentences, for the supposition of inherent authoritativeness is un¬ 
tenable. The author, therefore, first of all enters upon the proof of 
that quality which gives rise to the authoritativeness of the Veda. 

“Aphorism vi. 1. 1.—‘There is in the Veda a construction of sen¬ 
tences which is produced (lit. preceded) by intelligence.' ” 

“The ‘construction of sentences/ the composition of sentences, ‘is 
produced by intelligence/ i.e. by a knowledge of the correct meaning 
of sentences on the part of the utterer [of them] ; [and this is proved] 
by the fact of these sentences possessing an arrangement like the 
arrangement of such sentences as ‘ There are five fruits on the river 
side/ composed by such persons as ourselves. ‘ In the Veda/ i.e. in 
the collection of sentences (so called). Here the construction of the 
sentences composing the collection is the subject of the proposition 
which is asserted. And this construction must not be ascribed to a 
wrong cause by assuming that it was the work of a [limited] intelli¬ 
gence such as ours. [Because it was not a limited intelligence which 
produced these sentences]. For it is not an object of apprehension to 
the understandings of persons lik$ ourselves that such injunctions as, 
‘He who desires paradise should sacrifice/ are the instruments of 
obtaining what we desire, or that they are obligatory in themselves. 
Hence in the case of the Veda the agency of a self-dependent person is 

This, I suppose, means that the existence of the world in its present or developed 
form, is necessary in order to furnish the means of rewarding righteousness and 
punishing unrighteousness. 
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established [since these matters could be known by such a person alone.] 
And while the contents of the Yeda are not the subjects of a knowledge 
produced by any proof distinct from verbal proof and the proofs 
dependent thereon, Yedicity, or the characteristic nature of the Yeda, 
consists in its being composed of (authoritative) words, whose authority 
does not spring from a knowledge of the, meaning of sentences arising 
from words [but depends on the underived omniscience of its author].” 
“Or, Yedicity consists in being one or other of the four collections, 
the Rich, Yajush, Saman, or Atharvan.” 176 

I will introduce the next aphorism (x. 2, 9) which I propose to cite 
(and which is a repetition of aphorism i. 1, 3), by adducing some 
remarks of the commentator on the one which immediately precedes it, 
viz. x. 2, 8 : 

Name iruti-pramanye sati sydd evam | tad eva tie aurlabham | na hi 
mimdmsakdndm iva nitya-nirdoshatvena sruti-pramunyaih tvatyd ishyate 
paurusheyatvendbhgupagamdt puruslxasya cha bhrama-pramada-vipralip- 
8tidi-8amlhavdt | at ah dha u drishtabhave v iti | drishfam purushdntare 
1 smad-adau bhrama-pramdda- [yiprati ?] lipsadikam puntsha-dushariam 
tad-ahhdve sati ity arthah | kshiti-karttritvena veda-vakpritvem vd ’numi- 
tasya purusha-dhaw'eyasya nirdoshatvena eva upasthiteh | tat'hd cha tad- 
vachasdm na nirabhidheyatd na viparitdbhidheyatd na nishprayojandbhi- 
dheyatd j bhutendriya-manasdm doshad bhrama-pramdda-ktircmdpdfavddi- 
prayuktdh eva vachasdm avisuddhayah sambhdvyante | na cha isvara-va- 
chasi tdsdm sambhavah | tad uhtam “ rdgdjnunddibhir vaktd grastatvad 
anritafh vadet | tc chesvare na vidyante sa brvydt katham anyathd ” | 
name tena Uvarena vedah pramtah ity atra eva viprapattir atah dha | 
“tad-vachandi dmndyasyaprdmdnyam” | iti sdstra-parisamdptau “tad- 
vachandt ” tena ikvarena vachandt pranayandd “ dmndyasya if vedasya 
prumdnyam | tathd hi | vedas tdvat paur usheydh vakyatvad iti sadhitam | 
na cha asmad-adayas teshdih sahasra - Sd/chavachchhinnundm vaktdrah 
sambliavyafite atindriyarthatvdt | na cha atindriydrtha-dariino ’ smad- 
ddayah | kincha dptoktdh vedah mahdjana-parigrihitatvdt | yad na tiptok- 
tam na tad mahajana-parigrihitam | mahdjana-parigrihUam cha idam | 
tasmdd uptoktam | siy-tantra- purusha- pranltatvam cha dptoktatvam | 
rnahujana-parigrihi tatvam cha sarva-darsandntahpdti-pierushdnushthiya- 
mdndrthatvam | kvackit phaldbhdvah karma-karttri- sddhana- vaigun^dd 

110 The last words are a translation of the conclusion of Jayaiiuruyana’s gloss. 
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ity uitam | karttri-smarandbhavad na evam iti diet ( m | karttri-smara- 
nasya purvam eva sadhitatvat | tat-pramtatvam cha sva-tantra-purusha - 
pramtatvud eva siddham | na tv asmad-udimm sahasra-tokha-veda-pra - 
nayano svdtantryam sambhavati ity uktatvdt | kincha pramuydh gum- 
janyatvena vaidika-pramay&h api guna-janyatvam dvasyalcam | tattra cha 
guno vaJdri-yathdrtha-vdkydrtha-jndnam eva vadiyah | talhd cha tud- 
riSah eva vede vaktd yah svargdpurvddi -vishayaka - sukshutkuruvun | 
tadrisas cha na Uvardd any all iti sushfhu | 

“How all this will bo so, provided the Veda is authoritative: but 
this condition is the very one which is difficult to attaiu; for you do 
not hold, like the Mimansakas, that the authority of the Veda arises 
from its eternal faultlessness; since you admit that it has a personal 
author, and error, inadvertence, and a desire to deceive are incident to 
such a person. It is with a view to this objection that the writer says 
in his aphorism, < In the absence of what is seen/ i.e. in the absence of 
those personal faults which are seen in other persons like ourselves, 117 
such as error, inadvertence, and a desire to deceive: for the Supremo 
Person who is inferred from the creation of the world, or the author¬ 
ship of the Veda, can only exist in a state of freedom from fault; and, 
consequently, neither want of meaning, nor contradiction of meaning, 
nor uselessness of meaning, can be predicated of his words. Incorrect¬ 
nesses in words are to be apprehended as the results of error, inad¬ 
vertence, or unskilfulness in composition, arising from some defect in 
the elements, the senses, or the mind. But none of these things is to 
be imagined in the word of Isvara (the Lord). And this has been 
expressed in the following verse: ‘ A speaker may utter falsehood, 
from being possessed by affection, ignorance, and the like; but these 
[defects] do not exist in God; how then can he speak what is other¬ 
wise [than true] ? 7 

“But may not the fact that the Veda is composed by God be dis¬ 
puted ? In consequence of this, the author says (in the next'aphorism): 

x. 2, 9. 1 The authority of the Vedic record arises from its being ut¬ 
tered by Him.* 

117 A different interpretation is given by the commentator to this phrase dpishta- 
bhavc , in an earlier aphorism in which it occurs, viz. vi. 2, 1. He there understands 
it mean that where there is no visible motive for a prescribed action, an invisible 
one must be presumed (yattra drish(am prayojanam nopalabhyate tattra adrishtam 
prayojanam kalpaniydm ). 
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* 1 Thus at the end of his treatise [the writer lays it down that] the 
authority of the Yeda is derived from its being His word, viz. from its 
being spoken, i.e. composed by Him, i.e. by Isvara. As thus: The 
Yedas are derived from a person, because they are formed of sentences. 
This has been proved. And persons like ourselves cannot be conceived 
as the utterers of these Yedas, which, are distinguished by having 
thousands of S'akhas (recensions), because their objects are such as lie 
beyond the reach of the senses; and persons like us have no intuition 
into anything beyond the reach of the senses. Further, the Yedas [are 
not only derived from a personal author, but they] have been gttered 
by a competent author ( dpta) } because they have been embraced by 
great men. Whatever has not been uttered by a competent person is 
not embraced by great men : but this (book) is embraced by great men : 
therefore it has been uttered by a competent person. Now, composition 
by a self-dependent person is utterance by a competent person; and the 
reception (of the Yeda) by great men is the observance of its contents 
by persons who are adherents of all the different philosophical schools : 
and (the infallibility of the Yeda is defended by that which) has been 
already said, viz. that any occasional failure in the results (of cere¬ 
monies prescribed in. the Yeda) is owing to some defect in the rite, or 
in the performer, or in the instruments employed [and not to any falli¬ 
bility in the Veda], 

“ If it be objected to this reasoning, that no author (of the Yeda) is 
recollected, we rejoin, that this is not true, because it has been formerly 
proved that the author is remembered. Aud that it was composed by 
Him is proved by the simple fact of its being composed by a self- 
dependent person; and because it has been said that the self-depend¬ 
ence [or unassisted ability] of people like us in the composition of the 
Yeda, consisting, as it dt>es, of a thousand S'akhas, is inconceivable. 
And since authority (in a writing in general) springs from a quality [in 
its author]; it necessarily follows that the authority of the Yeda also 
springs from a quality. And there Hie quality in question must he 
declared to be the speaker’s knowledge of the correct meaning of sen¬ 
tences. And thus (we have shewn that) there is such an utterer of 
the \ eda, who possesses an intuitive knowledge of paradise, and of 
the yet unseen consequences of actions, ete., and such an utterer is no 
other than Is vara. Thus all is satisfactory.” 
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The ultimate proofs, then, of the binding authority of the Yeda are, 
according to the commentator, 1st, its extent and subject-matter, and 
2ndly, its unanimous reception by great men, adherents of all the 
different orthodox systems. Of course these arguments have no vali¬ 
dity except for those who see something supernatural in the Veda, and 
on the assumption that the great men who embraced it were infallible; 
and therefore as against the Bauddhas and other heretics who saw 
nothing miraculous in the Vedas, and consequently regarded all their 
adherents as in error, they were utterly worthless. But possibly it 
was not the object of the oommentator (for the greater part of the argu¬ 
mentation is his, not that of the author of the Aphorisms) to state the 
ultimate reasons on which the authority of the Vedas would have to be 
vindicated against heretics, but merely to explain the proper grounds 
on -which the orthodox schools who already acknowledged that au¬ 
thority ought to regard it as resting; x*e. not, as the Mlmansakas held 
their eternal faultlessness, but the fact of their being uttered by an intel¬ 
ligent and omniscient author; whose authorship, again, was proved by 
the contents of the Vedas having reference to unseen and future matters 
of which only an omniscient Being could have any knowledge*; while 
the fact of these revelations in regard to unseen things having actually 
proceeded from such a Being, and being therefore true, was guaranteed 
by the unanimous authority of the wisest men among the faithful. 

As it is a matter of some interest to know what is the nature of 
inspiration, or supernatural knowledge, as conceived by the Vaiseshikas, 
I shall quote some passages bearing on this subject from the aphorisms, 
or from their expounder, S'ankara Misra. In his remarks on Aphorism 
viii. 1, 2 (p. 357), the commentator states that opinion ( jnana) is of 
two kinds, true ( vidya ) and false ( avidyu ); and that the former {vidya) 
is of two descriptions, arising from perception, inference, recollection, 
and the infallible intuition “peculiar to rishis ” {Tach cha jndnam 
di ividhcun vidya cha avidyu cha | vidya chaturvidhu pratyaksha-laingika - 
smrity-arsha-lakskanu ). Perception or intuition, again, is of different 
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 if.). Aphorism ix, 
1, 11 (p. 386), is as follows: 

Tad evam bhdvdbhuva-vishayaJcam laakiJca-pratyaksham nirupya yogi - 
pratyaksham nirupayitum prakarandntaram drahhatc | ix. 1, il. u jit- 
many dtma-manasoh samyoga-visesluld dtma-pratyaksham” | jndnam ut- 
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padyate iti Sesliah | dvividhds tavad yoginah samcihitdntahkarandh ye 
“yuktoh ” ity abhidhlyante asamdhiidntahkarands cha ye “ viyuktah ” 
ity abhidhlyahte | tattra yuJctdh sdkshdtkartavye vastuny adarena mano 
nidhuya nididhydsanavantah | teshdm dtmani svdtmani pardimani cha 
jndnam utpadyate | “ dtma-pratyaksham” iti | dtmd sdkshatkara-imhayo 
yattra jndne tat tathd | yadyapy asnuid-ddinam api kaducliid dtma~ 
jndnam asti tathdpy avidyd-tiraskritatvat tad asat-kalpam ity uktam | 
u dtma-manasos sannikarsha-viseshad” iti yoga-ja-dharmanugrahah dtma- 
manasoh sannikarsha-viseshas tasmud ity arthah | 

“ Having thus defined ordinary perception which has for its objects 
existence and non-existence, the author, with the view of determining 
the character of the intuition of yogins, says : 4 From a particular con¬ 
centration of both the soul and the mind 118 on the soul, arises the per¬ 
ception (or intuition) of soul/ On this the commentator remarks : 

4 There are two kinds of yogins (intent, or contemplative, persons), (1) 
those whose inner sense is fixed samdhitdntahkarandh ), who are called 
(yaktdh) united {i.e. with the object of contemplation), and (2) those 
whose inner sense is no longer fixed, and who are called disunited ( viyuk - 
tdh). m Of these the first class, who are called 4 united/ fix their minds 
with reverence on the thing which is to be the object of intuition, and 
contemplate it intently. In this way knowledge arises in their souls 
regarding their own souls, and the souls of others. 4 Intuition of soul/ 
that is, a knowledge in which soul is the perceptible object of intuition. 
How, although persons like ourselves have somelimes a knowledge of 
soul, yet from this knowledge being affected by ignorance, it has been 
said to be like what is unreal. 4 From a particular concentration of the 
soul and the mind/ that is, from a particular conjunction of the soul 
and the mind which is effected by means of the virtue derived from 
yoga.” See also Aphorism, xv. p. 390. 

At the conclusion of his remarks (Bibl. IntL p. 408) on the third sort 
of true knowledge (referred to in p. 357, Bibl. Ind.), viz. recollection, 
the commentator remarks that the author of the aphorisms does not 
make any separate mention of the fourth kind of knowlege, viz. in¬ 
fallible intuition: 

118 The “mind” (manas) is regarded by the Indian philosophers as distinct from 
the soul, and as being merely an intornal organ. 

119 This class is the more perfect of the two, as appears from the gloss of Jayana- 
rayana: ay am api visish(a-yo</avatlvad viyuktah ity uchyate. 
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ix. 2, 6. Arsham jndnam sutra-kritd prithan na lakshitam | 

yogi-praiyakshdntarbhdvitam | paddrtha-prade&dkliye tu prakarane tad 
uktam | tad yathd | lt amndy a-vidhatrlnam risMndm atitdndgata-vartia- 
mdneshv atlndriyartheshv artlmhu dharmudishu granthopanibaddheslm va 
ling ady- anapekshad dtma-manasoh samyogud dharma-viseshach cha pra- 
tibhain jndnaih yad utpadyate tad arsham iti | tach cha hadachil lauki “ 
kdndm api bhavati yathd kanyakd vadati “ svo me bhrdtd gantd iti hri- 
dayam me kathayati ” iti | 

“Hishis* [arsha) knowledge/ 7 he says, <l is" not separately defined 
by the author of the aphorisms, but is included in the intuition of 
yogins . 12 ° But the following statement has been made (in reference to 
it) in the section on the categories: ‘Eishis’ ( arsha ) knowledge is 
that which, owing to a conjunction of the soul and the mind, inde¬ 
pendent of inference, etc., and owing to a particular species of virtue, 
illuminates those rishis who have composed the record of the Vedas 
[amndya-vidhatrindm), in reference to such matters, whether past, 
future, or present, as are beyond the reach of the senses, or in refer¬ 
ence to matters of duty, etc., recorded in books/ etc. And this sort of 
knowledge is also sometimes manifested by ordinary persons, as when a 
girl says, 4 my heart tells mo that ray brother will go to-morrow.’ ” 
See also Aphorism ix. 2, 13 (Bibi. Ind. pp. 414,, 415). 

The Tarka-sangraha, another Vaiseshika work, also affirms the divine 
authorship of the Veda in these words : 121 Vdkyam dvividham laukikam 
vaidikam cha | vaidikam Isvaroktatvdt sarvam eva pramdnam laukikam tu 
dptoktam pramdnam any ad apramdnam | “Sentences are of two kinds, 
Vedic and secular. Vedic sentences, from being uttered by Isvara, are 
all proof [or authoritative]. Of secular sentences, those only which 
are uttered by competent persons ( dpta ) are proof; the rest are not 
proof.” 

In this text, the authority of the Veda is founded on its being uttered 
by Isvara; and this characteristic is regarded as limited to the Veda. 


120 It had been already noticed by Professor Max Muller in the Journal of tho 
German Oriental Society, vii. p. 311, that “the Vaiseshikas, like Kapila, include the 
intuition of enlightened rishis under the head of pratyafaha (intuition), and thus sepa¬ 
rate it decidedly from aitihya , 4 tradition.’ '* Ho also quotes the commentator’s 
remark about a similar intuition being discoverable among ordinary persons, which he 
thinks is not “ without a certain irony.” 

121 See Dr. Ballantyne’s ed. with Hindi and English Versions, p. 40 of the Sanskrit. 
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On the other hand, such secular works as proceed from competent 
persons (dpta) are also declared to possess authority. Here, therefore, 
a distinction is drawn between the authority of the Veda and that of 
all other writings, however authoritative, inasmuch as the former was 
uttered by Is vara, while the latter have only been uttered by some 
competent person (apta). But in the Nyaya aphorism, ii. 68, quoted 
and commented upon above (p. 114), the authority of the Veda itself is 
made to rest on the authority of the wise, or competent persons (dpta), 
from whom it proceeded. 122 In this aphorism, therefore, either the word 
“apta” must mean “Isvara,” or we must suppose a difference of view 
between the author of the aphorism on the one hand, and the writers 
of the Vai^eshika aphorisms and the Tarka-sangraha on the other. 
We shall see from the next extract that the Kusumanjali coincides 
with the latter. 

I quote from the work just named (of which Udayana Acharya is the 
author), and its commentary, 123 some statements of the doctrine main¬ 
tained by the author regarding the origin and authority of the V eda. 
Mr. Colebrooke (Misc. Ess. i. 263, or p. 1 66 of Williams andHorgate’s ed.) 
speaks of this treatise as being accompanied by a commentary of NTara- 
yana Tlrtha; hut the one which is printed in the Calcutta edition, as 
well as in Professor Cowell's, is by Haridasa Bhattacharya. The object 
of the work is to prove the existence of a personal god (I4vara), in 
opposition to various other antagonistic theories. 

I. Kusumanjali, 2nd Stavaka, at the commencement: Anyatha 'pi 
paraloJca-sadhananushthana-sambhavad iti dvitiya-vipratipattih | Anyatha 
I&varam vinci ’pi paraloka-stidhana-ydgady-anushthdnam samlhavati yaga- 
deh svarga-sddhanatvasya veda-gamyatvdt | nitya-nirdoshataya cha veda - 
sya prdmdnyam | mahdj ami-par igrahdch cha prdmdnyasya grahah iti 
veda-karanatayu na livara-siddhih | yogardhi-sampddita-sdrvajnya-Kapi- 

122 The following words are put by the author of the Vishnu Purana (iii. ch. 18 ; 
Wilson, vfcl. iii* p. 212) into the raouth of the deluder who promulgated the .Bauddha 
and other heresies : Na hy apta-vadaf^ nabhaso nipatanti maha surah | yuktimad 
vachanam grdhyam mayd'nyais cha bhavad-vidhaih | “ Words of the competent do 
not, great Asuras, fall from the sky. It is only words supported by reasons that 
should bo admitted hy me and others like yourselves.” 

138 This book was published at the Sanskrit Press, Calcutta, in the S aka year, 1769. 
A new edition was published by Professor Cowell in 18G4, accompanied by an English 
translation. I have availed myself of this excellent version to correct a good many 
mistakes in my own. 



ladi-purvakah eva vd vedo f stv ity atra aha | 11 pramdydh paratantratvdt 
sarga-pralaya-mmbJiavdb | tad-anyamninn avisvdstid na vidhdntara-sam- 
lliavah ” | S'ubdi pramd vaktri-yathfirtha-vakyartha-dhi-rupa-gunaganyd 
iti gunadhdratayd Mvara-siddhih | nanu sakartrike 9 stu yathdrtha-vdlc- 
yurtha-dhir gunah | akartrib clia vede nirdoshatvam eva prdmanya-pra- 
yojakam astu mahdjana-parigrahena cha pravidnya-graliah ity ata aha j 
“ sarga-pralaya~8ambJuwad v iti) pralayottaram purva-veda-nasuduttara- 
vedasya katham prdmdnyam mahdjana-par igrahasy dpi tadd abhdvdt | 
kdbdasya anityatvam utpanno ga-kdrah iti pratiti-siddham | pravdhdvich- 
chheda-rupa-nityatvam api pralaya-sambhavdd ndsti iti bhdvah | Kapild- 
dayah eva sargadau p drva- sargabhyasta - yoga -janya - dharmdnubhavdt 
sdkshdt-krita-sakaldrthdh karttdrah santu | ity ata aha | “ tad-any as- 
minn ” iti | viiva -nirmdna-samarthuh animddi- Sakti-sampanndh yadi 
sarvajnds tadd Idghavdd eka eva iddri&ah svikriyatdm | sa eva bhaga/vdn 
Isvarah | anitydsarva-vuhayaka-jndnavati cha visvdsah eva ndsti | iti 
vaidika-vyavaJidra-vilopah | iti na vidhdniara-sambhavah Ikvardnangi- 
kartri-naye iti Seshah | 

“ The second objection is that [there is no proof of an I£vara], since 
the means of attaining paradise can be practised independently of any 
such Being. That is to say, the celebration of sacrifices, etc., which 
are the instruments of obtaining paradise, can take place otherwise, i.e. 
even without an Isvara (God). Tor the fact that sacrifices, etc., are the 
instruments of obtaining paradise is to be loarned from the Veda, while 
the authority of the Veda rests upon its eternal faultlessness; and the 
[immemorial] admission of that authority results from its reception by 
illustrious men. Now in this way there is no proof of the existence of 
a God to he derived from the idea that he is the cause of the Veda. Or 
let it be supposed that the Veda was preceded [composed] by Kapila 
and other sages, who by their wealth in devotion had acquired omni¬ 
science. 

“ In answer to all this the author says: [verse] ‘ Since truth depends 
on an external source, since creation and dissolution occur, and since 
there is no confidence in any other than God, therefore no other manner 
can be conceived [in which the Veda originated, except from God]/ 
[Comment] Verbal truth [or authoritativeness] is derived from the 
attribute, possessed by its promulgator, of comprehending the true 
sense of words [i.e. in order to constitute the Veda an authoritative 
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rule of duty, it must have proceeded from an intelligent being who 
understood the sense of what he uttered]; and since God is the sub¬ 
stratum of this attribute [of intelligence], there is proof of his existence. 

“ But it may be said that if the Yeda had a maker, then, indeed, 
such comprehension of the true sense of words as you insist upon may 
bo a quality belonging to him ; but if the Veda had no maker, let it be 
its faultlessness which imparts to it its authority, while the [imme¬ 
morial] admission of that authority results from its reception by illus¬ 
trious men. 

“ In answer to this the author says: 1 Since creation and dissolu¬ 
tion occur.’ Since the previous Veda [the one which existed daring 
the former mundane period] perished after the dissolution of the uni¬ 
verse, how can the subsequent Veda [ i.e . the one supposed by our 
opponents to have existed during the dissolution] be authoritative, since 
there was not then even any reception of it by illustrious men [who 
also had all become extinct at the dissolution]. And further, the non¬ 
eternity of sound is proved by the conviction we have that letters such 
as G are produced, [and not eternal]: and even that eternity (or per¬ 
petuity) of the Veda which consists in unbroken continuity of tradition, 
does not exist, as there is probable proof of a dissolution. m But, again, 
it is urged that Kapila and other saints—who, from their perception of 
duty, springing from the practice of devotion during the former mun¬ 
dane period, had acquired an intuitive knowledge of every subject— 
may at the creation have been the authors of the Veda. This is an¬ 
swered in the words, * since there is no confidence in any other but 
God.’ If persons capable of creating the universe and possessing the 
faculty of minuteness be omniscient, then, for the sake of simplicity, 
let one such person only be admitted, namely, the divine Bvara . 125 
And no confidence can be reposed in any person who is not eternal, and 
who is not possessed of a knowledge which extends to all objects. 
Thus the* Vedio tradition disappears. And so he concludes that no 
other manner [of the origination of the Veda] can be conceived [except 

124 The writers on the other side seom to reply to this Naiyayika objection about 
the interruption of the tradition of the Veda through the dissolution of the universe, 
by saying that tho Yeda was retained in the memory of Brahma or the Rishis during 
the interval while the dissolution lasted. See Kulluka on Manu, i. 23, above, p. 0; 
and the passage of Kaiyyata on the Malmbhashya, above, p. 96. 

135 “ Ike law of parsimony bids us assume only one such,” etc.-Cowell. 



from Isvaral; that is, in the system of those who deny an Isvara [no 
way is pointed out]. ,, 


II. Kusumanjali, iii. Id. — “Ufapramdnam andptoktir nadruhte kvachid 
dptatd | adri&ya-drishfau sarvajno na cha nitydgamah hshamah ” | ay am hi 
sarva-kartritvubhdvdvedakah saldah anaptoktaS ched na pramdnam | dp- 
toktai ched etad-artha-gochara-jndnavato nityasarva-vishayaJca-jndnavat- 
tvam indriyddy-abhuvdt j dgamasya dia nityatvam dushitam eva pray iti 
veda-lcaro mtyah mrvajnah siddhyati | 

[Verse] “ The word of an incompetent person is not authoritative ; 
nor can there he any competency in regard to a thing unseen [by the 
speaker]. To perceive invisible things, a person must be omniscient; r 
and an eternal scripture is impossible. [Comment] This [supposed] 
scriptural testimony, denying the fact of there being a creator of all 
things, if uttered by an incompetent person, would be no proof. If it 
was uttered by a competent person, then the person who possessed an 
acquaintance with this circumstance [that there was no creator] would 
be master of a knowledge which was eternal, and universal in its range, 
since he would not be limited by any bodily organs. And we have 
previously disproved the eternity of any scripture (see the first extract 
from theKusumanjali, above). Consequently an omniscient and eternal 
author of the Veda is established.” 

III. Kusumanjali, v. 1 .— “ Kdryyuyojana-dhrityddch paddt pratyaya- 

tah sruteh | vdJcydt sanJchya-viSeshdch cha sddhyo visuavid any ay ah ” \ . 

Pratyayatah prdmanydt | veda-janya-jndnam kdrana-guna-janyam pra~ 
mdtvdt | pratyakshudi-pramd-vat | kruter vedat | vedah paurusheyo vcda- 
tvdid tiyurveda-vat | Jcincha vedah paurusheyo vdhjatvdd bhdratddi-vat | 
veda-valcyani paurush&yuni vdhjatvdd asmad-ddi-vukya-vat | 

[Verse] “An omniscient and indestructible Being is to be proved 
from [the existence of] effects, from the conjunction of [atoms], from 
the support [of the earth in the sky], etc., from ordinary usages, from 
belief [iu revelation], from the Veda, from sentences, and from parti¬ 
cular numbers.” 

The following is so much of the comment as refers to the words 
pratyaya, iruti, and vahja : “From belief, t.e. from authoritativeness. 
The knowledge derived from the Veda is derived from the attributes of 
its Cause; since it is true knowledge, like the true knowledge derived 
from perception. From the sruti, ie. the Veda. The Veda is [shewn 


32 


OPINIONS REGARDING THE ORIGIN, ETC. 


to be] derived from a person, by its having the characters of a Yeda, 
like the Ayur-veda. It is also [shewn to be] derived from a person, 
by having the character of sentences, like the Mahabharata. The 
words of the Veda aro [shewn to be] derived from a person, by their 
having the character of sentences, like the sentences of persons such as 
ourselves.” 

IV. Kusumanjali, v. 16.—“ Sydm ” “alhuvam ” “ bhavishyamV* Hyddau 
sankhyd pravaklri-gd | samdkhyd 'pi cha kdkhdndrli nddya-pravachanad 
rite | Vaidikottama-purushena svatanirochchdrayitiih sankhyd vdchyd | 
u tad aikshata eko ’ham bahu sydm" ityadi-bahushu uttama-purusha-sru - 
teh | sankhyd-paddrtham any am aha “ samdkhyd ” ityddi | sarvdsum 
idkhdnam hi Kdthaka-Kdldpakadytih samdkhydh mnjnd-vUeshuh sru- 
yante j te cha na adhyayana-mdtra-nibandhandh | adhyetrlndm dnantydt | 
adclv any air api tad-adhyayandt | tasmdd atindriyartha-darsi bhagavdn 
eva ISvarah kdrunikah sargaddv asmad-ady-adrish / dkrishta-kdfhakddi- 
Sarira-vtiesham adhish\hdya yam sdkhum uktavdms tasydh Sakhayas tan - 
ndmnd vyapadesah iti siddham fhara-mananam moksha-hetuh j 

[Verse) “In the phrases ‘let me be,’ ‘I was,’ ‘I shall be/ [which 
occur in the Veda], personal designations have reference to a speaker; 
and the names of the S'akhas could only have been derived from a 
primeval utterance. [Comment] The first person (I), when it occurs 
in the Veda, must be employed to denote a self-dependent utterer. 
Now there are many instances there of such a use of the first person, 
as in the words, ‘ It reflected, I am one, let me become many/ The 
author then specifies another signification of the term sankhyd in the 
clause, ‘ and the designations/ etc. For all the S'akhas of the Veda tradi¬ 
tionally bear the names, the special names, of Ka^haka, Kalapaka, etc. 
And these names cannot be connected with the mero study [of these S'ak¬ 
has by Katha, Kalapa, etc.] from the infinite multitude of students, since 
they must have been studied before by others besides the persons just 
mentioned. Wherefore the particular S'akhas which Is vara, the be¬ 
holder of objects beyond the read? of the senses, the compassionate 
Lord, himself uttered at the beginning of the creation, when he assumed 
the bodies of Katha, etc., which were drawn on by the destiny (i adrishfa ) 
of beings like ourselves—these S'akhas, I say, were designated by the 
names of the particular sages [in whose persons they were promul¬ 
gated]. And so it is proved that the contemplation of Isvara is the 
cause of final liberation.” 
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I am unable to say if tlie ancient doctrine of the Nyaya was theistic, 
as that of the Vaiseshika Sutras (at least as interpreted by S'ankara 
Misra) appears to be, and as that of the Kusumanjali, the Tarka-san- 
graha, 126 and the Siddhanta Muktavali undoubtedly is (p. 6 of Dr. Bal- 
lantyne’s ed., or p. 12 of his “ Christianity contrasted with Hindu Phi¬ 
losophy,” and p. 13 of Dr. Rcjer’s Bhasha-parichchheda, in Bibl. Ind.). 
The remarks of Dr. Rber on the subject, in pp. xv., xvi., of the intro¬ 
duction to the last named work, may be consulted. The subject is also 
discussed by Professor Danerjea in his work on Hindu philosophy, pp. 
144-153. The solution of the question may depend much on the inter¬ 
pretation to be given to the aphorisms of Gotama, 19-21 of the fourth 
book. 

III. The Sdnkhya .—The opinions of the author of the Sankkya aphor¬ 
isms in regard to the authority of the Veda and the principles on which 
that authority depends, are contained in the 4oth to the 51st aphorisms 
of the Piftli Book, which I extract with the comments of Vijnana 
Bhikshu: 127 

45. “j Ya nityatvam Vedanam kdryatva-Sruteh ” | “ Sa tapo ’tapyata 

tasmdt tapas tepdndt trayo vedcl ajdy ant a” ity adi-iruter vedandrh na 

nityatvam ity arthah j vcda-nityata-vdkyuni cha sajatiyanupurvl-pravd- 

hanuchchheda-pardni | Tarhi kirn paurushcydh vedah | na 'ity aha | 46. 

“Netpaurwheyatvam tat-kartuh purushasya abhfivdt” | i&vara-pratishe- 

dad iti Seshah | mgamam j aparah karttd bhavatv ity dkanhhayam dha | 

47. “ Muktdmuktayor ayogyatvdt ” | Jlvan-mukta-dhurino Vishnur visud- 

dhasattvatayd nirati&aya-sarvajno ’pi vita-rag atv at sahasra-Sdkha-veda- 

nirmdndyogyah | amuktas tv asarvajnatvdd eva ayogyah ity arthah | nanv 

evam apaurusheyatvdd nityatvam eva dgatam | tatrdha | 48. “ Na apau - 

rmheyatvad nityatvam ankurddi-vat ” | Spashtam | nanv ankurddishv api 

kdryatvena ghatddi-vat pnrmheyatvam anumeyam | tatrdha | 49. i( I'esham 

api tad-yoge drishta-badhtidi-prasaktih ” | Yat paarmheyam taoh chha- 

* 

126 Jnanddhikaranam dtmd\ sa dvivfflho jivatma paramdtmd cha | tatra Ismrah 
sarvajnah paramdtmd eka eva | jlvdtmd prati earn am bhinno vibhur nityascha | 

<« The substratum of knowledge is soul. It is of two kinds, the embodied soul, and the 
supreme soul. Of these the supreme soul is the omniscient Is vara, one only. The 
embodied soul is distinct in each body, all-pervading, and eternal/* 

w Compare Dr. Ballantyne’s translation of the Sankhya Aphorisms, books v. and 
vi., published at Mirzapore in 1856, pp. 26 ff., as well as that which subsequently 
appeared in the Bibliotheca Indica (in 1865), pp. 127 ff. 
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rira-janyam iti vydptir loke drishfa tasydh badhudir evam sati sydd iti 
arthah | nanv Adi-purushoclicharitatvad Vedah api paurusheydh eva ity 
aha | 50. u Yasmin adrishfe ’pi krita-buddhir upajdyate tat patirushe- 
yam ” | Drishte iva adrishf e ’pi yasmin vastuni krita-buddhir buddhi- 
purvakatva - luddhir jdyate tad eva paurusheyam iti vyavahriyate ity 
arthah | etad nktam bhavati I net purushochcharitatd-mutrena paurushe- 
yatvani svdsa-praSvdsayoh sushupti-kdlinayoh paumsheyatva-vyavahtird- 
bhdvdt kintu buddhi-purvakatvena | Vedas tu nihsvasa-vad eva adrishfa - 
vakld abuddhi-purvakah eva Svayamlhuvah sakdSdt svayam bhavanti | ato 
na te paurusheydh | tathd cha srutih u tasyaitasya mahato bhutasya ni- 
ivasiiam etad yad rigvedo ity udir ” iti | nanv evam yathdrtha-vdkydrtha- 
jndndpurvakatvdt suka - vdkyasyeva veddndm api prdmdnyam na syat 
tatrdha | 51. u Nija-sakty-abhvyakteh svatah prdmdnyam ” | Veddndm 
nijd svdbhaviki yd yathdrtha-jndna-jananaAaktis tasydh mantrdyurvedd - 
ddv ahhivyakter upalambhad akhila-veddnam eva svatah eva prdmdnyam 
siddhyati na vaktri-yathdrtha-jndna-mulakatvddind ity arthah | tathd 
cha Nydya-sutram | “ mantrdyurveda-prtimdnya-vach cha tat-prdmdnyam ” 
iti | 

“ Sutra 45. * Eternity cannot be predicated of the Vedas, since 
various texts in these books themselves declare them to have been pro¬ 
duced. ’ The sense is this, that the Vedas are proved not to be eternal 
by such texts as the following: ‘He performed austerity; from him, 
when he had thus performed austerity, the three Vedas were produced.’ 
[See above, p. 4.] Those other texts which assert the eternity [or 
perpetuity] of the Vedas refer merely to the unbroken continuity of 
the stream of homogeneous succession [or tradition]. Are the Vedas, 
then, derived from any personal author ? ‘ No,’ he replies in Sutra 46. 
4 The Vedas are not deiived from any personal author ( paurusheya ), 
since there is no person to make them.’ "We must supply the words, 
4 since an livara (God) is denied.’ The sense is easy. In answer to 
the supposition that there may be some other maker, he remarks, 
Sutra 47, 4 No; for there could be no fit maker, either liberated or un¬ 
liberated/ Vishnu, the chief of all those beings who are liberated even 
while they live, 128 although, from the pure goodness of his nature, he is 
possessed of perfect omniscience, would, owing to his impassiveness, be 
unfit to compose the Veda consisting of a thousand sakhas (branches), 
128 See Colebrooke’s Essays, i. 369, or p. 241 of Williams and Norgate's ed. 
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while any unliberated person would be unfit for the task from want of 
omniscience. (See S'ankara’s comment on Brahma Sutras i. 1, 3 ; above, 
p. Ip6.) But cloe 3 not, then, the eternity of the Vedas follow from 
their having no personal author ? He replies (48), 4 Their eternity does 
not result from their having no personal author, as in the case of sprouts, 
etc/ This is clear, But is it ijot to be inferred that sprouts, etc., since 
they are products, have, like jars, etc., some personal maker? He re¬ 
plies (49), 4 If such a supposition be applied to these (sprouts, etc.) it 
must there also be exposed to the objection that it is contrary to what 
we see, etc/ Whatever is derived from a personal author is produced 
from a body; this is a rule which is seen to hold invariably. But if 
we assert that sprouts are derived from a personal author, we contra¬ 
dict the rule in question, [since they evidently did not spring from any 
embodied person]/ But are not the Vedas, too, derived from a person, 
seeing that they were uttered by tbe primeval Purusha ? He answers 
(50), 4 That object only (even though it be an invisible one), which its 
maker is conscious of having made, can be said to be derived from [or 
made by] such a person/ It is only those objects, be they seen or un¬ 
seen, in regard to which a consciousness of design arises, that are ordi¬ 
narily spoken of as made by a person. The sense is, that it is not mere 
utterance by a person which constitutes formation by that person (since 
we do not ordinarily speak of the inspirations and expirations of any 
person during the time of sleep, as being formed by that person), but 
only utterance with conscious design. But the Vedas proceed of their 
own accord from Svayambhu (the self-existent), like an expiration, by 
the force of adrishta (destiny), without any consciousness on his part. 
Hence they are not formed by any person. Thus the Veda says, 4 This 
Big-veda, etc., is the breath of this great Being, etc/ [See above, 
p. 8.] But will not the Vedas, also, be in this way destitute of au¬ 
thority, like the chatter of a parrot, since they did not result from any 
knowledge of the correct meaning of the words of which they are made 
up ? In reference to this, he says (51), 4 The Vedas have a self-proving 
authority, since they reveal their own inherent power/ The self- 
evidencing authority of the entire Vedas is established by the per¬ 
ception of a manifestation in certain portions of them, viz. in the for¬ 
mulas and the Ayur-veda, etc., of that inherent power which they (the 
Vedas) possess of generating correct knowledge, and doep not depend on 
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its being shown that they (the Yedas) are founded on correct knowledge 
in their utterer, 129 or on any other ground of that sort. And to this 
effect is the Nyaya Sutra, that i their authority is like the authority of 
the formulas and the Ayur-vedad (See above, p. 114.) 

In reference to the 46th Sutra I add here the 98th aphorism of the 
1st book, with the remarks by which it # is introduced and followed : 

Nanu diet sada sarvajnah Uvaro ndsti tar hi veddnta-mahdvdkydrthasya, 
vivekasya npadese ’ndha - parampardsankaya aprdmdnyam prasajyeta | 
tattra Ciha ^ 98. Siddha-rupa~boddhritvfid vakyCirthopaddah | Iliranya- 
garbhddindm siddha-rnpunum 130 yatharthdrthasya boddhritvut tad-vak- 
trikayurvedddi - pram,anyena avadhritach cha cshuni vdkyurthopadekih 
pramunam iti kshah \ 

“But may it not be said'that if there bo no eternally omniscient 
Is vara, the charge of want of authority will attach to the inculcation 
of discriminative knowledge which is the subject of the great texts of 
the Upanishads, from the doubt lest these texts may have been handed 
down by a blind tradition. To this he replies : 86. * Erom the fact that 
beings perfect in their nature understood them, it results that we have 
an (authoritative) inculcation of the sense.’ As Hiranyagarbha (Brah¬ 
ma) and other beings who were perfect in their nature understood the 
true sense, and are ascertained to have done so by the authoritativeness 
of the Ayur-veda, etc., which they uttered, their inculcation of the 
sense of the texts is authority ;—such is the complete meaning of the 
aphorism.” 

In the 57th and following Sutras of the fifth book, Kapila denies 
that sound has the character of sphota, or that letters ar^eternal: 

57. “ Prabity-apratitibhydm na sphotatmakah Sabdah v | Pratyeka- 
varnebhyo ’tiriktam kala&ah ityddi-rvpam akhandam eka-padam sphotah 
iti yogair abJiy up agamy ate | kambu-grlvddy-avayavebhyo ’ tirikio ghatady- 
avayaviva | sa cha sabda-viseslio padakhyo y rtha-sphutlkarandt sphotah ity 
uchyate | sa kabdo ’prdmunikah | hut ah | “ pratUy-apratitibhyam” | sa 
iabdah him pratiyate na vd | ddye yena varna-samudayena dnupurvi - 

129 This directly contradicts the doctrine enunciated in the Yaiseshika Sutras and 
the Kusumanjali. See above, pp. 121, 123, and 129 f. 

130 This is a various reading given by Dr. Hall in the appendix to his edition of 
the Sankhya-pravachana-bhashya; and I have adopted it in preference to siddha - 
rupasya which he gives in his text, as the former seems to afford a bettor sense. 
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viiesha-vi&ishtern so ’bhivyajyate tasya eva a/rtha-pratydyakatvam astu \ 
kim antargadund tena \ antye tv ajndta-sphotasya nasty artha-prulydyana- 
koiklir Hi vyarthd sphota-kalpand ity arthah | I'urvam. veddnuih nitya- 
tvam pratishiddham | idanim varna - nityatvam apt pratishedati \ 58. 
“j\ T a salda-nityatvam kdryatd-pratiteh ” | 8a eva again ga-kdra )i ityddi- 
praiyalhijna - baldd varna-nityatvam na yuktain | utpanno ga-kdrah 
iiyddi-pratyayena anityatva-siddher tty arthah | pratyabhynd taj-jufi- 
yatd-vishayini | anyathd ghatdder api pratyabhijndydh nityatdpatter iti ] 
iankate | 59. “Purva-siddha-sattvasya abhivyaktir dipeneva ghatasya ” | 
Nanu purva-siddha-sattdkasyaiva ialdasya dhvany-ddibhir yd ’bhivyaktis 
tan-mutram utpattih pratiter vishayah | abhivyaktau drishftinto dipeneva 
ghatasya iti | Pariharati | 60. “Sat-kdryya-siddhdntas chet siddha-sddha- 
n am ” j Aibhivyaktir yady anagatdvasthd - tydgena varttamdndvasthd- 
labhah ity uehyate tadd sat-kdryya-siddhdntah \ tddrisa-nityatvam cha 
sarva-kdrydndm eva iti siddha-sadhanam ity arthah | yadi dm varttamd- 
natayd satah eva jndna-mdtra-rvpiny abhivyaktir uehyate tadd ghafddi- 
ndm api nityatvdpattir ityddi \ 

“ ‘ Sound lias not the character of sphota , from the dilemma that the 
latter must be either apparent or not apparent.’ A modification of sound 
called sphota, single, indivisible, distinct from individual letters, exist¬ 
ing in the form of words like kalda (jar), distinguished also from parts 
of words like kambu-griva (striped-neck) and forming a whole like the 
word ghat a (jar), is assumed by the Yogas. And this species of sound 
called a word (pada) is designated sphota from its manifesting a mean¬ 
ing. But the existence of this form of sound is destitute of proof. 
Why ? * From tire dilemma that it must' be either apparent or not ap¬ 
parent.’ Does this form of sound appear or not ? If it appears, then 
let the power of disclosing a meaning [which is ascribed by our op¬ 
ponents to sphofa ] be regarded as belonging to that collection of letters, 
arranged in a particular order, by which the supposed sphota is mani¬ 
fested. What necessity is there then for that superfluous sphota ? If, on 
the contrary, it does not appear, then that unknown sphota can have no 
power of disclosing a meaning, and consequently it is useless to suppose 
that any such thing as sphota exists. 

« The eternity of the Yedas has been already denied. He now denies 
the eternity of letters also. 58. ‘ Sound is not eternal, since it is dear 
that it is a production.’ The meaning is, that it is not reasonable to 
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infer on the strength of the recognition of the letter G as the same 
that wo knew before (see Mlmfmsa Aphorisms i. 13 ; above, p. 74), 
that letters are eternal; since it is clear that G and other letters are 
produced, and therefore cannot be eternal. The recognition of these 
letters has reference to their being of the same species as we have per¬ 
ceived before; since otherwise we are*landed in the absurdity that, 
because we recognize a jar or any other such object to be the same, it 
must therefore be eternal. 

“He expresses a doubt: 59. 'What we hear may be merely the 
manifestation of a previously existing thing, as a jar is manifested (not 
created) by the light of a lamp/ (See Mimansa Aphorisms i. 12, 13; 
above, p. 74.) Is it not the fact that it is merely the manifestation of 
previously existing language by sounds, etc., which we perceive as 
originating ? An illustration of such manifestation is that of a jar by 
means of a lamp. 

“ He repels this doubt: 60. 4 If the axiom that an effect exists in its 
cause be here intended, this is merely proving what is already admitted/ 
If by manifestation is meant the relinquishment by any substance of its 
past (?) condition, and the attainment of its present state, then we have 
merely the recognized principle of an effect virtually existing in its 
cause (see Sankhya Karika Aph. ix.); and as such eternity is truly 
predicable of all effects whatever, it is proving a thing already proved 
to assert it here. If, on the other hand, by manifestation he merely 
meant the perception of a thing actually existing, then we shall be in¬ 
volved in the absurdity of admitting that jars, etc., also are eternal, etc/’ 

Sect. X .—On the nse tv hick the authors of the different Darsanas make 
of Vedic text8, and the mode of interpretation which they adopt. 

I have already (in p. 107) touched on the mode of interpretation ap¬ 
plied by tlie author of the Brahma Sutras, or his commentator S'ankara 
Acharyya, to the Yedic texts, derived chiefly from the Brahmanas and 
Upanishads, on which the Yedantic doctrines are based, or by which they 
are defended, or with which, at least, they are asserted to be consistent. 
It will, however, he interesting to enquire a little more in detail into the 
extent to which the Indian scriptures are appealed to, and the manner 
in which they are treated by the authors or expounders of the different 
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Darsanas. The object proposed by the Purva-mlmansa is an enquiry 
into duty (dharma-jijnjisct— Apli. i.). Duty is defined as something en¬ 
joined by the Yeda (chodana-lakshano 1 rtho dharmah —Aph. ii.); and 
which cannot be ascertained to be duty except through such injunc¬ 
tion. 181 The first six lectures of the Mlmansa, according to Mr. Cole- 
brook e, “ treat of positive injunction; ” the remaining six concern “ in¬ 
direct command.” “ The authority of enjoined duty is the topic of the 
first lecture: its differences and varieties, its parts, .... and the pur¬ 
pose of performance, are successively considered in the three next. . . . 
The order of performance occupies the fifth lecture ; and qualification 
for its performance is treated in the sixth.. The subject of indirect 
precept is opened in the seventh lecture generally, and in the eighth 
particularly. Inferable changes, adapting to the variation or copy 
what was designed for the type or model, are discussed in the ninth, 
and bars or exceptions in the tenth. Concurrent efficacy is considered 
in the eleventh lecture; and co-ordinate effect in the twelfth.” .... 
“ Other matters are introduced by the way, being suggested by the 
main topic or its exceptions” (Misc. Essays, i. 304 fi). It appears, 
therefore, that the general aim of the Purva-mlmansa is (1) to prove 
the authority of the Yeda, and then to (2) deduce from it the duties, 
whether enjoined directly or indirectly, which are to be performed, the 
manner and conditions of their performance, and their results. It is 
also termed the Karma-mlmansa, "as relating to works or religious ob¬ 
servances to be undertaken for specific ends” (Colebrooke, i. 296, 325). 

The Brahma-mlmansa, or Vedanta, is, according to the same author, 
the complement of the Karma-mlmansa, and “ is termed uitara , later, 
contrasted with piirva , prior, being the investigation of proof deducible 
from the Yedas in regard to theology , as the other is in regard to works 
and their merit. The two together, then, comprise the complete system 
of interpretation of the precepts and doctrine of the Yedas, both prac¬ 
tical and theological. They are parts of one whole. The later Mlmansa 
is supplementary to the prior, and is expressly affirmed to be so: but 
differing on many important points, though agreeing on others, they 
are essentially distinct in a religious as well as a philosophical view* 5 
(Misc. Ess. i. 325). In fact the Brahma-mimansa*proceeds upon a de¬ 
preciation of the value of the objects aimed at by the Karma-mlmansa, 
131 See Ballantyne's Mlmansa aphorisms, p. 7. 
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since the rewards which the latter holds out even in a future state are 
hut of temporary duration; and according to S'ankara it is not even 
necessary that the seeker after a knowledge of Brahma should first 
have studied the Karma-mlmansa before he conceives the desire to 
enter upon the higher enquiry (mnv ilia karmavabodhCinantaryyam vi£e- 
shah | na | dharma -jijna say a h prog apy qdht ta-vedantasya Bralma-jijna- 
sopapatteh). (S'ankara on Brahma Sutra, i. 1, 1, p. 25 of Bibl. Ind.) 
This is distinctly expressed in the following passage, p. 28 : 

Tasmdt kirn api vaktavyam yad-anantwram Brahma-jijndsa upadiSyate 
iti | .uchyate [ nitydnitya-vastu-virckah ihdmutrdrtha-phala-bhoga-vird- 
gah &ama-damudi-sadhana-sampad mumukshatvam dm | tediu hi satsu 
pray api dharma-jijndstiydh urddhvam cha Sakyate Brahma jijndsayitum 
jndtufh cha na viparyyaye | iasmad “ aiha ” kahdena yathokta-sadhana- 
sampatty-anantaryyam npadiiyate | “atah” sabdo hetv-arthah | yasmad 
vedah ova agnihotrddinum sreyas-sddhandndm anitya-phalatdm darsayati 
“tad yathd ilia karma-chito lokah kshiyatc evam ova amuttra'punya-chito 
lokah kslnyate ” ity-ddi | tathd Brahma-vijndnCid api par am pitrushdr- 
thaffi darsayati Brahma-vid dpnoti par am ” ity-udi | iasmad yathokta- 
sadhana-sampatty-anaritaram Brahma-jijndsd kartavyd | 

The author is explaining the word atha i now/ or ‘next/ with 
which the first Sutra begins; and is enquiring what it is that is re¬ 
ferred to as a preliminary to the enquiry regarding Brahma: “ What, 
then, are we to say that that is after which the desire to know Brahma 
is enjoined? ’ The answer is, ‘it is the discrimination between eternal 
and non-eternal substance, indifference to the enjoyment of rewards 
either in this world or the next, the acquisition of the means of tran¬ 
quillity and self-restraint, and the desire for final liberation. Eor if 
these requisites be present, a knowledge of Brahma can be desired, and 
Brahma can be known, even before, as well as after, an enquiry has 
been instituted into duty. But the converse does not hold good ( i.e . 
without fhe requisites referred to, though a man may have a know¬ 
ledge of duty, i.e . of ceremonial observances, he possesses no prepara¬ 
tion for desiring to know Brahma). Hence by the word atha it is 
enjoined that the desire in question should follow the possession of 
those requisites.’ The next word atah, ‘hence/denotes the reason. 
Because the Yeda itself,—by employing such words as these, ‘ YTiere- 
fore just as in this life the world which has boon gained by works 
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perishes, so too in a future life the world gained by merit perishes *— 
points out that the rewards of the agnihotra sacrifice and other in¬ 
struments of attaining happiness are but temporary. And by such 
texts as this, ‘ He who knows Brahma attains the highest exaltation/ 
the Veda further shews that the highest end of man is acquired by the 
knowledge of Brahma. Hencp the desire to know Brahma is to be 
entertained after the acquisition of the means which have been already 
referred to/* 

In the Mxmansa Sutras, i. 1, 5, as we have seen above (p. 71), Bada- 
rayana, the reputed author of the Brahma Sutras, is referred to as con¬ 
curring in the doctrine there laid down. But in many parts of the 
Brahma Sutras, the opinions of Jaimini are expressly controverted, both 
on grounds of reason and scripture, as at Variance with those of Bada- 
rayana . 133 

I adduce some instances of this difference of opinion between the 
two schools : 

We have seen above, p. 99, that according to the Brahma Sutras the 
gods possess the prerogative ( adhikara ) of acquiring divine science. 
This, however, is contested by Jaimini (see Brahma Sutras, i. 3, 31), 
who objects (1) that in that case (as all divine sciences possess the 
characteristic of being science) the gods would also have the prerogative 
of becoming adepts in the science called Madhuvidya, etc., which would 
be absurd, because the sun (Aditya), being the virtual object of worship 
in the ritual connected with that science, could not be worshipped by 
another sun, who, according to the supposition, would be one of the 
deities skilled in it, and one of the worshippers. Similar difficulties 
are furnished by other cases, as, for instance, that on the hypothesis 
referred to, the Vasus, Eudras, and three other classes of gods, would 
be at once the objects to be known and the knowers. In the next 
Sutra the further objection is made (2) that the celestial luminaries, 
commonly called gods, are in reality destitute of sensation and desire ; 
and on this ground also the prerogative in question is denied to the sup¬ 
posed deities. Badarayaria replies in the 33rd Sutra (1) that although 

132 Dr. Ballantyne refers to the Mlmunsakas as being the objectors alluded to by 
Sankara in his remarks which introduce and follow Brahrfta Sutra, i. 1, 4; hut as 
Jaimini is not expressly mentioned there, I shall not quote this text in proof of my 
assertion. See Ballantyne’s Aphorisms of the Vedanta, p. 12. 
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the gods cannot concern themselves with such branches of knowledge as 
the Madhuvidya, with which they themselves are mixed up, yet they do 
possess the prerogative of acquiring pure divine science, as that depends 
on the desire and capacity for it, and the non-existence of any obstacle 
to its acquisition ( tathdpy asti hi suddhaytim brahma-vidydyd.m sambhavo 
1 rthitva-sdmarthytipratishedhddy-apehhafvad adhikarasya ). An excep¬ 
tion in regard to a particular class of cases cannot, he urges, set aside a 
rule which otherwise holds good; for if it did, the circumstance that 
the generality of men belonging to the three highest castes are excluded 
from the performance of particular rites, such as the Rajasuya, would 
have the effect of rendering them incapable of performing any sacrifice 
whatever. And he goes on to cite several Yedic texts which prove 
that the gods have both the 4 "capacity and the desire for divine know¬ 
ledge. Thus: Tad yo yo devancm pratyabudhyata sa eva tad abhcwat 
tatha rishinCim tathd manushydnam ) 4 “ Whosoever, whether of gods, 
rishis, or men, perceived That, he became That.’’ Again: Te ha uohur 
il hanta tarn atmanam anvichhamo yam dtmdnam anvishya sarvdn lolc&n 
dpnoti sarvdmS cha kdmdn ” iti | Indro ha vai devdndm abhi pravavrdja 
Viroohano *surdndm iti \ i ‘They said, ‘come, we shall enquire after 
that Soul, after investigating which, one obtains all worlds, and all ob¬ 
jects of desire.* Accordingly Indra among the gods, and Yiroehana 
among the Asuras, set out ” ( u to go to Prajapati the hestower of divine 
knowledge,” according to Govinda Ananda). And in roply to the second 
objection, S'ankara maintains that the sun and other celestial luminaries 
are each of them embodied deities possessed of intelligence and power; 
an assertion which he proceeds to prove from texts both of the Yeda and 
the Smriti. He then replies to a remark of the Mlmansakas, referred to 
under Sutra 32, that allusions in the Yedic mantras and arthavadas (illus¬ 
trative passages) cannot prove the corporeality of the gods, as these texts 
have another object in view: and his reply is that it is the evidence, 
or the want of evidence, derivable from any texts which occasions us to 
believe or disbelieve in the existence of anything; and not the circum¬ 
stance that such a text was or was not primarily intended to prove that 
particular point. The Mlmansaka is represented as still unsatisfied : but 
I need not carry my summary further than to say that S'ankara concludes 
by pointing out that the precepts -which enjoin the offerings to certain 
gods imply that these gods have a particular form which the wor- 
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shippor can contemplate; and that in fact such contemplation is en¬ 
joined in the text, “ Let the worshipper when about to repeat the 
Vashatkara meditate on tho deity to whom the oblation is presented ” 
(;yasyai devatuyai havir grihltam sydt tdm dhyuyed vashatlcarishyan ). 183 

In Brahma Sutras, iii. 4, 1, it is laid down as the principle of Bada- 
rayana that the knowledge of Soul, described in the TJpanishads, is the 
sole means of attaining the highest end of man, i.e . final liberation; 
that it is not to bo sought with a view to, and that its operation is 
altogether independent of, ceremonial observances (atah | asmdt vedanta- 
vihitdd utma-jndndt svatantrdt purushdrthah siddhyati iti Bddardyanah 
acharyyo many ate). This he proves by various texts (ity-evam-ja tlyalcd 
irutir vidyuyak Jcevaldydh purushdrtha - hetutvaih §rdvayati), such as 
Tarati iolcam dtma-vit | sa yo ha vai tat param Brahma veda Brahma eva 
lhavati | Brahma-rid dpnoti param | “He who knows soul overpasses 
griefs (Chhandogya Up. see above, p. 33) ; “ He who knows that Brah¬ 
ma becomes Brahma; ” “He who knows Brahma obtains the highest 
(exaltation); ” etc. In the following Sutra (2) Jaimini is introduced 
as contesting this principle, and as affirming that the knowledge of soul 
is to be acquired with a view to the performance of ceremonial works. 
The Sutra in question, as explained by S'ankara, means that a as tho 
fact that soul is an agent in works implies an ultimate regard to works, 
the knowledge of soul must also be connected with works by means of 
its object ” (Jcarttritvcna dtmanah Icarma-seshatvat tad-vijnanam api . . . 
msliaya-dvdrena karma-sambandhy eva iti). The same view is further 
stated in the following Sutras 3-7, where it is enforced by the example 
of sages who possessed the knowledge of Brahma and yet sacrificed 
(Sutra 3), by a text which conjoins knowledge and works (Sutra 5), by 
a second which intimates that a person who knows all the contents of 
the Veda has a capacity for ceremonial rites (Sutra 6), and by others (7). 
Shnkara replies under Sutra 8 to the view set forth in Sutra 2, which he 
declares to be founded on a mistake, as “the soul which is proposed in 
the TJpanishads as the object of knowledge is not the embodied soul, 
but the supreme Spirit, of which agency in regard to rites is not pre¬ 
dicable. That knowledge, he affirms, does not promote, but on the 

133 The passage in which S'ankara goes on to answer the objection that in cases 
like this the Jtihasas and Puranas afford no independent evidence, will bo quoted 
below. 
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contrary, puts an end to all works *\(na cha tad-vijndnam karmandm 
pravarttakam bhavati pratyuta tat karmdny uchehhinatti ), and under Sutra 
16 he explains how this takes place, viz. by the fact that “ knowledge 
annihilates the illusory conceptions of work, worker, and reward, which 
are caused by ignorance, and are necessary conditions of capacity for 
ceremonial observances” (Api clia karmadhilcara-hetoh Icriyd - htralca- 
phala-lakshanasya mnastasya prapanchasya avidyd-kritasya vidya-samar- 
thjdt svarupopamarddam dmananti). To Sutra 3 Badarayana replies that 
the ceremonial practice of sages is the same whether they do or do not 
acquire knowledge with a view to works; to Sutra 5, by saying that in 
the text in question works and knowledge are not referable to one and 
the same person, but works to one and knowledge to another; and to 
Sutra 6, by declaring that it is merely the reading of the Veda, and not a 
knowledge of all its contents that is referred to in the text in question. 
Another reason assigned in Sutra 17 to shew that divine knowledge is 
not dependent on, or subservient to works, iB that ascetics who practise 
no Yedic ceremonies are yet recognized in the Veda as competent to 
acquire it (urdhhvaretassu cha usrameshic vidyd sruyate na cha tattra kar- 
mangatvam vidyclyah upapadyate karmdbhdvdt j na liy agnihottrddlni vai~ 
dikdni karmani teslidm santi). In the following Sutra (18) Jaimini is 
introduced as questioning the validity of this argument on the ground 
that the Yedic texts, which are adduced in support of it, merely allude to 
the existence of ascetics, and do not recognize such an order as consistent 
with Yedic usage, or that they have another object, or are ambiguous; 
while another text actually reprehends the practice of asceticism. To 
this Badarayana rejoins in Sutra 19, that the texts in question prove 
the recognized existence of the ascetic order as much as that of any 
other ; and that the alleged ambiguity of one of the passages is removed 
by the consideration that as two of the three orders referred to, viz. 
those of the householder and bruhmacharin, are clearly indicated, the 
third can bo no other than that of the ascetic. The subject is further 
pursued in the next Sutra 20, wh<?re the author and his commentator 
(who adduces additional texts) arrive at the conclusion that the prac¬ 
tice of asceticism is not only alluded to, but enjoined in the Yeda, and 
that consequently knowledge, as being inculcated on those who practise 
it, is altogether independent of works (tasmtit siddhu urddhvaretasah 
as ram ah siddhaih cha urddhvaretassu vidhanad vidydyuh svdtantryam). 
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Again in Brahma Sutras, iy. 3, 7-14, the questiofi is discussed whether 
the words sa etdn Brahma gamayati , “He conducts them to Brahman / 1 
refer to the supreme Brahma, or to the created Brahma. Badari 
(Sutra 7) holds that .the latter is meant, whilst Jaimini (in Sutra 12) 
maintains that the former is intended. The conclusion to which the 
commentator comes at the close of his remarks on Sutra 14 is that the 
view taken by Badari is right, whilst Jaimini’s opinion is merely ad¬ 
vanced to display his own ability ( tasmdt u kdryyam Badarir" ity esha 
eva pakshah sthitah | u par am Jaiminir” iti cha pakshdntara-pratipd- 
dana-mtittra-pradarSanam prajnd-vikdkandya iti drashfavyam). 

Further, in Brahma Sutras, iv. 4, 10, it is stated to be the doctrine 
of Badari that the sage who has attained liberation no longer retains 
his body or bodily organs, but his mind {manas ) alone, whilst in the 
following Sutra (11) it is declared to be Jaimini’s opinion that he re¬ 
tains his body and senses also. In the *12th Sutra it is laid down as 
the decision of Badarayana that either of the two supposed states may 
be assumed at will by the liberated spirit. 

Jaimini and his opinions are also mentioned in Brahma Sutras i. 2, 
28, and 31 ; i. 4, 18 ; and iv. 4, 5. 

I shall now adduce some illustrations of the claims which the 
founders of the other philosophical schools put forward on behalf of 
their own principles as being in conformity with the Vedas. I begin 
with a passage on this subject from S'ankura’s note introductory to 
Brahma Sutras i. 1, 5ff.: 

Brahma cha sarvajnarh sarvasakti jag ad- utpatt i- sth it i- n tisa-karanam ity 
uktam | Sd nJchyd day as tu parinuhthitaih vastu pramdndntara-gamyam eva 
iti manyamdndh pradhunadini kdrandntardni anumimdnds tat-paratayd 
eva vedunta-vdlcyuni yojayanti | sarveshv eva tu vcdtinta-vdkyeshu srhhfi- 
vishayeshu anumdnena eva kuryyena kdranam lilakshayishitam | Pra- 
dhdna-purusha-sarnyogtih nitydnumeydh iti Sdnkhydh manyanle | Kund- 
dd8 tv etebhyah eva vdkyebhyah I&varath nimitta-kdramm anumimate 
anfms cha samavayi-kdranam | evam anye ’pi tdrkikdh vdkydbhdsa-yukty- 
dbhdsdvashtmnbhdh purva-paksha-vddinah iha uttish(hante | tattra pada - 
vdkya-pramdna-jnem dchdryyena veddnta-vdkydndm Brahmdvagati-pwra - 
tva-pradarsandya vCikydbhdsa-yukty-ubhdm-pratip cut t ay ah purvapakshi - 
levity a nirdkriyante | tattra Sdnkhydh pradhunam trigunam achetanam 
jagatah kdranam iti manyamdndh dhur <l yuni ueddnta-vdkydni sarvajna~ 
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sya sarvahkter Brahmano jagat-karanatvam prat ip a day an ti ity avochas 
tarn pradhuna-karana-pakshe ’pi yojayitnm iakyante | mrvaialctitvam 
tdvat pradhdnasydpi sva-v ikd ra-vish ay am upapadyate | evafh sarvajna¬ 
tvam upapadyate | kaiham | yc.l tvaih jndnam manyase sa sattva-dharmah 
i( sattvdt sanjdyate jndnam” iti smriteh | tena cha sattva-dharmena 
jndnena kdryya-karanavantah purmhdh mrvajndh yoginah prasiddhdh | 
sattvasya hi niratisayutlcarshe sarvajnatvam pi'asiddham \ na cha kevalasya 
akdryya-lcdranasya purushasya upalabdhi-mdttrdsya sarva-jnatvam kin - 
chijjnatvam vd kalpayitum sakyam | trigunatvdt tu pradhdnasya sarva- 
jndna-lcdrana-bhutam sattvam pradhdnavasthdydm apt vidyate iti pradhd¬ 
nasya achetanasya era satah sarvajnatvam upacharyyate veddnta-vdkyeshu | 
avaSyam cha tvayd ’pi sarvajnam Brahma ahhyupagachhatd sarva-jnana- 
idktimattvena eva sarvajnatvam abhyupagantavyam | na hi sarva-vishayam 
jndnam kurvad eva Brahma varttate ( tathd hi jndnasya nityatve jndna- 
kriydm prati svdtantryam My eta | atha anityam tad iti jn dna-kriydyd h 
uparame uparameta api Brahma | tadd sa rva jn a n a-sale tim attvena eva 
sarvajnatvam dpatati | api cha prdg utpatteh sarva-kdraka-sunyam Brah¬ 
ma tshyate tvayd | na cha'jndna-sddhandndm sarirendriyadinam abhuve 
jndnotpattih kasyachid upapannd | api cha pradhdnasya anekdtmakasya 
parindma-sambhavdt kdranatvopapattir mrid-tidi-vat | na asamhatasya 
ekdtmakasya Brahmanah j ity evam prdpte idam sutram drabhyate | 5. u Ik- 
shat or na | asabdam” | na Sdnkhya-parikalpitam achetanam pradhanam ja- 
gatah kdranam sakyam vedanteshv dsrayitum | a&abdaih hi tat | kaiham 
asabdam j “ ikshiteh ” | ikshitritva-iravandt kdranasya | kaiham j evam hi 
Sruyate u Sad eva saumya idam agre dsid ekam eva advitiyam ” ity upakra- 
mya li tad aikshata 6 balm syum prajdyeya’ iti tat tejo ’srijata” iti | tattra 
idaih-iahda-vacliyarh ndma-rupa-vydkritam jagat prdg utpatteh sad-dt- 
mand vadhdryya tasya eva prakrttasya sach-chhabda-vdchyasya ikshana - 
pdrvakam tejah-prabhriteh srash(ritvam darky ati | tathd cha anyatra 
u dtrnd vai tdam ekah eva agre dsit | na any at kinchana mishat | sa aik¬ 
shata f lokdn nu srijai ’ iti sa imdn lokdn asrijata ” iti ileshd-purvikdm eva 
srtshftm dchashfe | . . . . ity-evam-adiny api sarvajnekara-kar ana-par dni 
vdkydny uddharttavyani | yat tu ulctam sattva-dharmena jndnena swr- 
vajnam pradhanam bhavishyati” iti tad na upapadyate j na hi pradhd- 
ndvasthdyam guna-sdmydt sattva-dharmo jndnam sambhavati | nanu 
uktam il sarva-jndna-Saktimattvena sarvajnam bhavishyati ” iti tad api na 
upapadyate | yadi gunasdmys sati saitva-vyapdiraydm jndna-Saktim 
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asritya sarv> : nam pradhanam uchyeta Jcdmam rajas -tamo- vyap d srayu m 
api jndna-p. tibandhaka-saktim asritya kinchij-jmtvam uchyeta | api cha 
na asdkshikd sattva-vrittir jdndti na dbhidhiyate | na cha achetanasya 
pradhanasya sdkshitvatn asti | tamdd anupannam pradhanasya sarvajna- 
tvam | yogindm tu chetanatvdt sarvotkarsha-nimittam sarvajnatvam upa- 
pannam ity anuddharanam | dtha punah sdkshi-nimittam ikshitritvam 
pradhanasya Icalpyeta yathd agni-nimittam ayah-pindader dagdhritvam 
tathd satiyan-nimittam ikshitritvam pradhanasya tad cva sarvajnam mukh- 
yarn Brahma jagaiah kdranam iti yuktam | yat punar uktam Brahmano 
5 pi na mukhyam sarvajnatvam upapadyate nitya-jndna-kriyatve jnuna - 
kriydm prati svdtantrydsambhavdd ity attra uchyate | idam tdvad bhavdn 
prashtavyah “katham nitya-jndna-kriyatve sarvajnatva-hdnir ’ 5 iti | yasya 
hi sarva-vishaydvabhdsana-kshamam jndnam nityam asti so 'sarvajnah iti 
vipratishiddham | anityatve hi jndnasya kaduchij jdndti kadachid na jdndti 
ity asarvajnatvam api syat | na asau jndna-nityatve dosho 'sti | jndna - 
nityatve jndna-vishayah svdtantrya-vyapade&o na upapadyate iti chet | 
na t prat a taushna -prakd se 'pi savitan dahati prakdsayati iti svdtantrya- 
vyapadesa-darsanat | nanu savitur dahya-prakdhja-saihyoge sail dahati 
prakdsayati iti vyapade&ah sydt | na tu Brahmanah prdg utpatter jndna- 
karma-saihyogo 'sti iti vishamo drish\dntah j na | asaty api karmani savitu 
prakdsate iti karttritva-vyapadesa-dar&andt | evani asaty api jndna-kar- 
maniBrahmanas “ tad aikshata” iti karttriiva-vyapadekopwpatter na vai- 
shaniyam | karmdpekshdydih tu Brahmani ikshitritva-krutayah sutardm 
upapanndh | him punas tat karma yat prdg utpatter I svara-jndnasya 
rishaylbhavaii iti | tattvdnyatvdbhydm anirvachaniye ndma-riipe avya- 
krite vydchiklrshite iti brdmah ( yat-prasaddd hi yogindm apy atUdnd- 
gata-vishayam pratyaksham jndnam iclihanti yoga-idstra-vidah kimu va!c- 
tavyam tasya nitya-suddhasya ikarasya srishfi-sthiti-sarkhriti-vish ay am 
nitya-jndnam bhavati iti | yad apy uktam prdg utpatter Brahmanah kart- 
rddi-sambandham antarena ikshitritvam anupapannam iti natach chodyam 
avatarati saviirl -p/ak4§a-vad Brahmno jndna-svardpa-nityatcena jndna- 
sadhanupekshtinupapatteh \ . . . . yadognj uktam “pradhanasya anekdt- 
makatvad mrid-adi-vat kdranatvopapattir ha asamhatatya Brahmanah '■ 
iti tat pradhanasya asabdatvena eva praty uktam | yathd tu tarkendpi Brah¬ 
manah eva kuranatvam nirvodhum sakyate na pradhunadlnam tathd pra- 
panchayishyate “na vilakshanatvad asya” ity-evam-ddind (Brahma Su¬ 
tras ii. 1, 4) | 


148 


OPINIONS REGARDING THE ORIGIN, ETC., 


Attra aha yad uktaih “ na achetanam pradhdnaih jagat-karamm ikshi- 
iritva-iravanad " iti tad anyathd 'py upapadyate | achetane 'pi chetana- 
vad upachdra-darSandt | pratydsanna-pdtanatdm kulasya dlakshya kutani 
pipatishati ity achetane 'pi kule chetana-vacLupacharcrdrishtas tad-vad ache¬ 
tane 'pi pradhdne pratydsannasarge chetana-vad npac7id.ro bhavishyati 
u tad aikshata" iti | yathd loke kaschich chetanah sndtvd bhuktvd cha 
“ apardhne gramam rathena gamishydmi" iti ikshitvd an ant ar am tathaiva 
niyamena pravarttate tathd pradhanam api mahad-ady-akarena niyamena 
pravarttate | tasmach chetana-vad upacharyyate | kasmat punah kdranad 
■vihdya mukhyam ikshitritvam aupachdriham kalpyato | “ tat tejah aik- 
shata " “ tdh dpah aikshanta " iti cha aehetanayor apy ap-tejasoi chetana- 
vad upachdra-darsanat | tasmdt sat-karttrikam api ikshanam aupachdri- 
ham iti gamyate upachdra-prdye vachandd ity evam prdpte idam sutram 
drabhyate j 6. u Gmna& diet | na | atma-sabdat" | yad uktam pradhanam 
achetanam sach-chhabda- vachyam tasminn aupachdriki ikshitir ap-tejasor 
iva iti tad amt | kasmdt | dtma-iabddl | 11 sad eva saumya idam agre 
and" ity upakramya u tad aikshata tat tejo 'srijata " iti cha tejo'b-annd- 
ndfh srishtim uktva tad eva pralcritam sad ikshitri tdnicha tejo-b-anndni 
devata-iahdena pardmrisya uha u sd iyavh dev at d aikshata hanta aham 
mas tisro devatah anena jivena at viand 1 nnpravisya ndma-rupe vydkara- 
vdni" iti | tattra yadi pradhanam achetanam guna-vrittyd ikshitri kal- 
pyeta tad eva prakritatvdt sd iyam devata paramnsyeta | na tadd devatd 
jivam atma-sabdena abhidadhyat | jivo hi ndma chetanah sarirddhyakshah 
prdndndm dhdrayitd prasiddher mrvachandch cha | sa kathani achetanasya 
pradhdnasya dtmd bhavet | dtmd hi ndma svarnpam j na achetanasya 
pradhunasya chetano jivah svurupam bhavitum arhati [ attra tu che- 
tanam Brahma mukhyam ikshitri parigrihyate | tasya jiva-vnhayah 
dtrna - kabda ~pray eg ah upapadyate | tathd il sa yah esJio'mmd etadut - 
my am idam saw am tat satyam sa dtmd tat tvam asi S vetaketo 71 ity 
attra u sa»dtmd " iti prakritam sad-animdpam dimantvm dtma-sabdena 
upadisya “ tat tvam asi S'vetaketo ’’ jtkcJietanasy^ dtmatvena 

upadisati | ap-tejasos tu vishayuivad aehetanatvam ndma-rupa-vyd- 
kar arid dan cha prayojy^tveriu eva nirdesat | na cha dtma - sabda - vat 
kinchid mukhyatve kdranam asti iti yuktairi kula-vad gaunatvam ikshi- 
tritvasya | tayor api cha sad-adhishthitatvapeksham eva ikshitritvam | 
satas tv atma-sabdad na gaunam ikshitritvam ity uktam | atha ucliyate | 
achetane 'pi pradhdne bhavaty dtma-sabdah | dtmanah sarvdrtha-Jcdritvdi j 
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yathd rajnak sarvdrtlia-ktirini bhritye bhavaty atma-sabdo u mama Citma 
Bhadrasenah ” iti | pradhdnarh hi purushdtmano 131 bhogapavargau karvad 
upakaroti rdjnah iva bhrityah sandhi-vigrahadishu varttamdnah | athavd 
ekah eva dtma-sabdas chetandxhetana-vishayo bhavishyati u bhutdtmd ” 
u indriyatmd ,y iti cha prayoga-darsandd yathd ekah eva jyotih~&abdah 
kratu-jvalana-vishayah | tattra lint,ah etad fitma-Sabdadibhiter agaumtvam 
ity attra uttaram pathati | 7. “ lan-mshfliasya moJcshopade&dt ” | na pra~ 
dlidnam achetanam fitma-sabdalambanam bhavitum arhati “sa atma” iti 
prakritam sad animdnam dddya “ tat tvam asi S'vetaketo yy iti chetanasya 
S'vetaketor mokshayitavyasya tan-nishtham upadisya “ Achuryyavdn pu- 
rusho veda tasya tavad eva chirafh yavad na vimokshye atha sampatsye” 
iti mobhopade&at | yadi hy achetanam pradhdnarh sachchhabda-vdchyafn 
11 tad asi” iti grahayed mumukshum chetanam santam “ achetano y si yy 
iti tadd viparita-vtidi sd strain purushasya anarthdya ity apramdnam 
sydt | na tu nirdoshafn sd strum apramdnam kalpayitum yuktam | yadi 
cha ajnasya sato mumukshor achetanam andtnidnam “ dtmd yy ity upadiiet 
pramdna-bhutam idstram sa sraddadhdnataya y ndha-go-ldngula-nytiyena 
tad-dtma-drishfim na parityajet tad-vyatinktam cha dtmdnam na pr ah- 
padyeta | tathd sati puruslidrthdd vihanyeta anartharh cha richhet | tas- 
mad yathd svargudy-arthino y gnihotr ad t-sddhanam yathd-bhutam upadi- 
sati tathd mumukshor api “ sa atmd | tat tvam asi S'vetaketo y iti 
yathd - bhutam eva dtmdnam upadUati iti yuktam | evafh cha sati 
tapta - parasu -grahana - moksha -drishtdntena satydbhisandhasya moksho- 
padcsah upapadyate j . • . • tasrndd na sad - animany dtma - iabdasya 
gaunatvam j bhritye tu svdmi - bhritya - bhedasya pratyakshatvdd upa - 
panno gaunah atma-iabdo “mama dtmd Bhadrasenah yy iti | api cha 
kvachid gaunah Sabdo drishfah iti na etdvatd &abda~ pramdnake Wthe 
gaunl kalpand nydyyd sarvattra andsvdsa - prasangdt | yat tu uktafn 
chetandchetanayoh sddhdranah dtma-sabdah kratu-jvalanayor iva jyotih- 
sabdah iti | tad na | anekdrthatuasya anydyyatvdt | tasmdcji chet an a - 
vishayah eva mukhyah dtma-haMai chetanatvopacharud bhutadishu pra- 
yujyate “ bhutdtmd ” “ indriyatmd 11 iti cha | sddhdramtve [py dtma- 
sabdasya na prakaranam upapadam vd kinchid nischdyakam antarena an- 
yatara-vrittitd nirdhurayitim Sakyate I na cha atra achetanasya nikhd - 
yakam kinchit kdranam asti prakritam tu sad ikshitri sannihitas cha 
chetanah S’vetaketuh \ na hi chetanasya S'vetakctor achetanah dtmd sam- 
1U The edition printed in Bengali characters reads purushasya atmanah . 
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Ihavati ity avochuma | tasmdch clietana-vishayah iha utma-sabdah iti 
ni&chiyate | 

“ And it has been declared that Brahma, omniscient and omnipotent, 
is the cause of the creation, continuance, and destruction of the world. 
But the Sankhyas and others, holding that an ultimate ( parini&hthita) m 
substance is discoverable by other proofs, and inferring the existence of 
Pradhana or other causes, apply the texts of the Upanishads as having 
reference to these. For (they assert that) all the texts of the Upanishads 
which relate to the creation, design inferentially to indicate the cause by 
the effect. The Sankhyas think that the conjunctions of Pradhana and 
Purusha (Soul) are to be inferred as eternal. From the very same texts 
the followers of Kanada (the Yaiaeshikas) deduce that I&vara is the in¬ 
strumental cause and atoms the material cause 136 (of the world). So, too, 
other rationalizing objectors rise up who rely on fallacies founded on texts 
or reasoning. Here then our teacher ( dchuryya ), who understood both 
words and sentences and evidence, with the view of pointing out that 
the texts of the Upanishads have for their object the revelation of 
Brahma, first puts forward and then refutes the fallacies founded by 
those persons on texts or reasoning, The Sankhyas regarding Pradhana, 
consisting of the three qualities ( gunas , viz. sattva , rajas, and tamos, or 
“ Goodness/ 1 u Passion,” and “ Darkness”), and inanimate, as the cause 
of the world, tell us: (a) 1 Those texts in the Upanishads which, as you 
say, declare that an omniscient and omnipotent Brahma is the cause of 
the world, can be applied to support the view that Pradhana is the 
cause. For omnipotence in regard to its own developments is properly 
predicable of Pradhana also; and omniscience too may be rightly 
ascribed to it. You will ask, how ? We answer (i), What you call know¬ 
ledge is a characteristic of ‘ Goodness , (sattva), according to the text of 
the Srapiti, ‘ From Goodness springs knowledge/ And (c) through this 
knowledge, which is a characteristic of Goodness, Yogins, who are men 

133 Compare Sankhya Sutras, i. 69: paramparyye 'py ehatra parinishthd , etc., 
which Dr. Ballanfcyne readers, “Even if there be a succession, there is a halt (pnri- 
nish(hd) at some one point,” etc. 

138 The phrase so translated is samavayi-kdranam. The word samavdya is rendered 
by Dr. Ballantyne, in his translation of the Bhushaparichheda (published January, 
1851), p. 22, by “ intimate relation” (the same phrase as Dr. Roer had previously 
employed in 1850); and in the translation of the Tarka-sangraha (published in 
September of the same year), pp. 2 and 4, by “ co-inherence.” 
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with bodily organs, 137 are reputed to be omniscient; for owing to the 
transcendent excellence of Goodness its omniscience is matter of notoriety. 
Nor it is only of a person (j purusha) whose essence is mere perception, 
and who is devoid of corporeal organs, that either omniscience or partial 
knowledge can be predicated: but from Pradhana being composed of 
the three qualities, Goodness, which is the cause of omniscience, belongs 
to it too in the condition of Pradhana. And so in the texts of the TJpa- 
nishads omniscience is figuratively ascribed to it, although it is uncon¬ 
scious. And (d) you also, who recognize an omniscient Brahma, must 
of necessity acknowledge that His omniscience consists in His possessing 
the power of omniscience. For He does not continually exercise know¬ 
ledge in regard to all objects. For ( e ) if His knowledge were continual. 
His self-dependence (or voluntary action) !n reference to the act of know¬ 
ledge would be lost. But if knowledge be not continual, then when 
the act of knowledge ceases Brahma must cease (to know). And so 
omniscience results from the possession of the power of omniscience. 
Further (/) you, too, hold that before the creation Brahma was devoid 
of any impulse to action. Nor can knowledge be conceived to arise in 
anyone who has no bodily organs or other instruments of knowledge. 
Moreover (g) causality can properly be ascribed to Pradhana (as it can 
to earth, etc.) owing to the variety in its nature, 139 and the consequent 
possibility of its development, but not to Brahma whose essence is simple 
and uniform.’ These arguments having been urged, the following Sutra 
is introduced : 5. ‘No; for in consequence of the word ‘ beholding’ being 
employed, your view is contrary to the Veda.’ (a) The unconscious Pra¬ 
dhana, imagined by the Sankhyas as the cause of the world, can find no 
support in the Upanishads. For it is unscriptural. How so ? From its 
beholding, i.e. because the act of ‘beholding’ (or ‘reflecting’) is in scrip¬ 
ture ascribed to the cause. How ? Because the "Veda contains a text which 
begins thus: ‘ This, o fair youth, was in the beginning’ ‘ Existent, one 
without a second’ (Chh. Up. vi. 2, 1); and proceeds: ‘ It beheld, let 

137 The epithet karyya-haranavantah is rendered dchendriya-yuHa in the Bengali 
translation of S’ankara’s comment, which forms part of the edition of the S’uriraka- 
sutras, with comment and gloss, published at Calcutta in 1784 of the S’aka sera. This 
translation is useful for ascertaining the general sense, but it does not explain all the 

difficult phrases which occur in the original. 

138 The meaning of this is that Pradhana, as cause, possesses in its nature a variety 

corresponding to that exhibited by the different kinds of objects which constitute the 
visible creation ; whilst Brahma is one and uniform. 
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me multiply, and be propagated/ ‘It created light’ (3). By these 
words the scripture, haying first determined that the world, denoted by 
the word ‘ this ’ and now developed as Name and Form, subsisted be¬ 
fore the creation in the form of the ‘ Existent/ then goes on to shew 
that this very subject of the text, denoted by the word Existent/ 
became, after 1 beholding/ the creator of light and other objects. And 
accordingly another text (Ait. Up. i. 1) declares in the following words 
that the. creation was preceded by ‘ beholding : 9 ‘ This was in the be¬ 
ginning Soul, one only: there was nothing else which saw. 139 It be¬ 
held, Let me create worlds; it created these worlds / 99 After quoting 
two other texts S'ankara proceeds: “ These and other passages may also 
be adduced which shew that an omniscient Isvara was the cause (of all 
things). And ( b ) the opinion which has been referred to, that Pra¬ 
dhana will be omniscient in virtue of the knowledge which is an attri¬ 
bute of Goodness, is groundless. For since the three qualities are in a 
state of equilibrium as long as the state of Pradhana lasts, knowledge 
as an attribute of Goodness cannot then belong to it. And the assertion 
($) that Pradhana will be omniscient from possessing the power of 
omniscience is equally untenable. If (A) in reliance on the power of 
knowledge residing in Goodness during the state of equilibrium, it be 
maintained that Pradhana is then omniscient, a merely partial know¬ 
ledge may with equal reason be ascribed to it on the strength of the 
power to obstruct knowledge which resides in Passion and Darkness 
(the other two qualities which constitute it). Besides, no function of 
Goodness can either be, or be called, knowledge, unless it be accom¬ 
panied by the power of observing (or witnessing). But Pradhana, being 
Tinconscious, possesses no such power. Consequently the omniscience of 
Pradhana is untenable. And the omniscience of Yogins, (o) springing 
from their eminence in every attribute, becomes possible in consequence 
of their being conscious creatures; and therefore cannot be adduced as 
an illustrative argument in the case before us. If, again, you ascribe to 
Pradhana a power of reflection derived from an observer (like the power 
of burning possessed by iron balls, etc., which is derived from fire) 
then it will be right to say that the source from which that power of 
reflection comes to Pradhana, viz. the omniscient Brahma in the proper 
sense, and nothing else, is the cause of the world. Once more, ( e) it is 

m This is the sense assigned in Bohtlingk and Roth’s Lexicon to the word mis hat, 
The commentators render it “ moving u ( chalat ). 





urged that omniscience cannot in the literal sense be properly attri¬ 
buted even to Brahma himself, because if the cognitive acts wore con¬ 
tinual, Hi 3 self-dependence (or spontaneity), in regard to the act of 
cognition, would be no longer conceivable: we reply, that we must ask 
you how the supposition that cognitive acts are continual, interferes 
with the existence of omniscience. Because it is a contradiction to say 
that be who possesses a perpetual knowledge which can throw light 
non all subjects can be otherwise than omniscient. For although on 
the hypothesis that knowledge is not continual, a negation of omni¬ 
science would result, as in that case the person in question would some¬ 
times know and sometimes not know,—the same objection does not 
attach to the supposition of a perpetuity of knowledge. If you reply 
that on that supposition, self-dependence*(or spontaneity), in regard to 
knowledge can no longer be attributed, we deny this, because we ob¬ 
serve that spontaneity, in regard to burning and illuminating, is attri¬ 
buted to the sun, although he continually bums and shines. If you 
again object that this illustration does not hold good, because the 
power in question is ascribed to the sun only when his rays are in 
contact with the objects to be burnt or illuminated, whereas before 
the creation, Brahma has no contact with the object of knowledge;— 
we reply that the parallel is exact, because we observe that agency in 
shining is attributed to the sun even when there is no object [for his 
beams] ; and in the same way agency in regard to * beholding , 9 is justly 
ascribed to Brahma, even when there is no object of knowlege. But 
the texts which record the fact of * beholding 9 will be applicable to 
Brahma with still greater propriety if that ( beholding * have had refer¬ 
ence to a positive object. What then is the object which is contem¬ 
plated by Brahma before the creation? We reply, the undeveloped 
Name and Form which were not describable either in their essence or 
differences, and which He wished to develope. For what need we say 
to prove the perpetual knowledge, relating to the creation, continuance, 
and destruction of the world, which belongs to Isvara, the perpetually 
pure, from whose grace it is that the intuitive knowledge of things past 
and future, which men learned in the Yoga doctrine attribute to Yogins, 
is derived ? And as regards the further objection (/) that Brahma, who 
before the creation was without body or organs of sense, could not be 
conceived to * behold,’—'that argument cannot be sustained, as from 
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Brahma’s existence in the form of knowledge being, like the sun’s lustre, 
perpetual, ho cannot be supposed dependent upon any (bodily organs 
as) instruments of knowledge.” . * . . “ Then as regards the assertion 
(y) that Pradhana, from its multiformity of character can (like earth 
etc.,) be readily conceived as the cause (of the manifold products which 
we see around us), whilst such causaljty cannot he ascribed to the 
simple and uniform Brahma,—that has been answered by the remark 
that the existence of Pradhana is not established by scripture. And 
that the causality of Brahma, but not that of Pradhana, etc., can bo 
established by reasoning will hereafter be shewn in the Sutras, ‘ Brah¬ 
ma, you say, cannot be the material cause of this world, because it 
differs from him in its nature,’ etc. (Brahma Sutras, ii. 1, 4 ff.). Here 
the Sankhyas remark: ‘As regards your objection that the unconscious 
Pradhana cannot bo the cause of the world, because the Yeda describes 
that cause as ‘beholding,’ we observe (/«) that that text, if otherwise 
explained, will be consistent with our view. Bor we find that even 
unconscious objects are figuratively spoken of as conscious. Thus we 
notice that any one who perceives that the bank of a river is on the 
point of falling, speaks in a figurative way of that unconscious hank as 
intending to fall. 140 In the same way when Pradhana is on the point of 
creating, it can be figuratively said of it, although unconscious, as of a 
conscious being, that it 1 beheld.’ 141 Just as any conscious person, after 
bathing and eating, resolves that on the following day he will proceed 
to his village in a car, and afterwards acts according to that plan, so too 
Pradhana (becoming developed) in the form of Hahat (intellect), etc., 
acts according to a law, and therefore is figuratively spoken of as con¬ 
scious. If you ask us, why we abandon the proper sense of ' beholding,’ 
and adopt a figurative one, we answer that we do so because we find the 
term figuratively applied to Water and to Light, though unconscious ob¬ 
jects, in the Yedic texts, ‘The Light beheld,’ ‘ the Waters beheld ’ (Chh. 

Tip. vi. 2, 3f.). Hence from the fact that the expression is for the most 

• 

140 Kulampipatishati, literally, “The bank wishes to fall;” but, as is well known, 
a verb, or verbal noun, or adjective, in the desiderative form, often indicates nothing 
more than that something is about to happen. Here, however, the Sankhyas are 
introduced as founding a serious argument on this equivocal form of speech. 

141 See Tijuana Bhikshu’s remarks on the Sankhya Sutra, i. 96, where the same 
illustration is given. 
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part figuratively employed, we conclude that the act of beholding/ per¬ 
formed by the 4 Existent’ also was a figurative one.” These objections 
having been brought forward, the following Sutra is introduced: 6. “ If 
you say that the act* of 4 beholding’ is figuratively ascribed to Pradhana, 
it is not so, because the word Soul also is applied to the cause/’ ( h ) “The 
assertion that the unconscious Pradhana is designated by the word ‘ Ex¬ 
istent/ and that ‘beholding’ is figuratively ascribed to it, as to Water and 
Light, is incorrect. Why ? Because the word Soul also is employed. The 
text which begins with the words, ‘ This, o fair youth, was in the be¬ 
ginning Existent/ and goes on ‘It beheld, it created light/ after relating 
the creation of Light, Water/and Food, refers to that ‘Existent/ the 
‘beholder/ which is the subject of the text, and to Light, Water, and 
Food, under the appellation of deities, tlius: ‘ This deity beheld (or re¬ 
solved), come let me enter into these three deities with this living Soul, 
and make manifest Name and Form’ (vi. 3, 2). Here if the unconscious 
Pradhana were regarded as being, through the function of the quality (of 
Goodness), the ‘beholder/ it would from the context be.referred to in 
the phrase ‘ that deity / and* then the deity in question could not denote 
a ‘living being’ by the term ‘ Soul/‘ For the principle of life is both 
according to common usage, and interpretation, the conscious ruler of the 
body, and the sustainer of the vital breaths. How could such a prin¬ 
ciple of life be the Soul of the unconscious Pradhana? For Soul means 
the essential nature, and a conscious principle of life cannot be the es¬ 
sence of the unconscious Pradhana. But in reality the conscious Brah¬ 
ma is understood in this text as the ‘beholder’ in the proper sense of the 
term; and the word Sonl, as relating to the principle of life, is rightly 
applied to Him. And thus in the sentence ‘ This entire universe is iden¬ 
tical with this subtile particle; it is true j it is Soul: Thou art it, o SVe- 
taketu/ (Chh. Up. vi. 8, 6 f.) the author by employing the words ‘ it is 
Soul ’ designates the subtile particle, the Existent, which the subject 
of the text, as Soul, by the term J3oul, and so in the words ‘ thou art it, 
o S'vetaketu/ describes the conscious S'vetaketu as being Soul. But 
Water and Fire are unconscious things, because they are objects of 
sense, 143 and because it is pointed out that they were employed in the 
manifestation of Name and Form; and so there*is no reason, as in the 

143 Vishayatvat —= drig-vishayatvat , “from their being objects of the sense of 
sight,”—Govinda Ananda. 
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case of Soul, to describe them as ‘beholders 7 in the proper sense *. that 
term must be applied to them by a figure, as in the case of the ‘ river 
bank. 7 And their act of ‘ beholding 7 was dependent on their being 
governed by the ‘ Existent. 7 But, as we have said* the act of ‘behold¬ 
ing 7 is not figurative in the case of the ‘ Existent, 7 because the word 
Soul is applied to it. But it is now urged (i), that the term Soul does 
apply to Pradhana, though unconscious, because it fulfils all the objects 
of soul; just as it is applied by a king to his servant who accomplishes 
all his designs, when he says ‘ Bhadrasena is my soul. 7 Eor Pradhana 
renders aid to a man’s soul by obtaining for it both celestial enjoyment, 
and final liberation, as a king’s servant assists him by acting in peace 
and war, etc. Or (/) the one word Soul may apply both to conscious 
and unconscious objects, as we see it employed in the phrases ‘soul of 
the elements,’ ‘ soul of the bodily organs; 7 just as the same wor djyotis 
means both sacrifice and light. Why then, the Sankhyas conclude, 
should you infer from the word ‘ Soul 7 that the term ‘ beholding 7 can¬ 
not be figuratively used ? 

“ This is answered in the 7th Sutra (‘Soul cannot denote Pradhana), 
because it is declared that the man who fixes his thoughts upon it 
obtains final emancipation. 7 Unconscious Pradhana must not be under¬ 
stood to derive any support from the word ‘ Soul; 7 for after referring 
in the words ‘it is Soul 7 to tho ‘Existent, 7 the ‘very subtile thing, 7 
which is the subject of the passage, and indicating in the words ‘thou 
art it, o SVetaketu, 7 that the conscious S'vetaketu, who was about to 
obtain emancipation, was intent upon it, the text above adduced de¬ 
clares his emancipation in the words ‘ the man who has an instructor 
knows, “ this will only last until I am liberated; I shall then be per¬ 
fected.” ’ (Chh. Up. vi. 14, 6) For if the unconscious Pradhana were 
denoted by the term ‘Existent, 7 the words ‘thou art it, 7 would cause 
the conscious person,’who was seeking after emancipation, to under¬ 
stand (of himself) ‘Thou art unconscious; 7 and in that case the S'astra 
which declared what was contradictory would be unauthoritative, be¬ 
cause injurious to the person in question. But we cannot conceive a 
faultless S'astra to be unauthoritative. And if a S'astra esteemed au¬ 
thoritative should inform an ignorant seeker after emancipation, that a 
thing which was not soul was soul, he (the ignorant seeker) would in 
consequence of his faith, persist in regarding it as soul, as in the case of 
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the blind man and the hull’s tail, 143 and would fail of attaining to soul 
which was quite different from it; and would in consequence lose the 
object of its efforts, and suffer injury. It is therefore proper to con¬ 
clude that just as the Yedie precept, that he who desires paradise should 
perform the agnihotra sacrifice is conformable to truth, so, too, the text 
which says to the man seeking after emancipation, 4 this is soul, thou art 
that, o S'vetaketu,’ declares to him soul in conformity with the reality. 
And so,-r-as in the case of the man (charged with theft) who takes into his 
hand the red-hot axe, and (in consequence of the truth of his protesta¬ 
tion of innocence) is delivered (Chh. ITp. vi. 16, 2),—the promise of final # 
emancipation will hold good in the case of the man whose thoughts are 
fixed on the true Brahma. . . . Consequently the application of the word 
‘soul’ to the 4 existent subtile thing’ is*not figurative. Whereas (*) 
the use of the same word when applied to a servant (as when it is said 
‘Bhadrasena is my soul ’), is shown to bo figurative by the manifest 
distinctness of a servant from his master. And the fact that a word is 
sometimes observed to be employed figuratively does not justify the 
supposition that it is so used in cases where the (proper) sense is estab¬ 
lished by the words; because that would give rise to doubt in every 
instance. Again, (j) it is incorrect to say that the word soul is common to 
things conscious and unconscious, (as the term jyotn means both sacri¬ 
fice and flame), because the assertion that it has a variety of significa- 

143 The story or fable here alluded to is told at length by Ananda Giri, and more 
briefly by Govinda Ananda as follows: Kaschit Tcila dmhtatma mahdruriya-mdrge 
patitam andham sva-bandhu-nagaram jigamishmn babhdshc “ him attra aymhwiata 
duhkhitena sthtynte ** iti j sa cha andhah sukka-vdnUm dkarnya tarn dptam matvci 
uvdeha “ aho mad-bhdgadheyam yad attra bhavdn mam dlnam svdbhkh(a-nagara- 
prdpty-asamartham bhdshate’’ iti J sa cha vipralipsur dushta-go-yuvdnatn unity a ta- 
dtya-langulam andham grahayamasa upadidesa cha enam andham “ esha go-yuva 
tvuin nagaram neshyati md tyaja Icingulam ” iti sa cha andhah sraddhcilniayd tad 
atyajan svdbhtshtam aprdpya anartha-paramparam prapta* tenanydyena ity arthah | 
u A certain malicious person said to a blind man who was lying on the aoad through 
a forest, and wishing to proceed to the ciy of his friends, ‘ Why, distressed old man, 
do you stay here ? * The blind man healing the agreeable voice of the speaker, and 
regarding him as trustworthy, replied: ‘ 0 how great is my good fortune that you 
have accosted me who am helpless, and unable to go to the city which I desire to 
reach! • The other, wishing to deceive him, brought a vicious young bull, and made 
the blind man lay hold of his tail, and told him that the young bull would conduct 
him to the city, enjoining him not to let go the tail. Trusting to the speaker, the 
blind kept his hold, but did not attain the object of his desire, and encountered a 
series of mishaps ; — such is the illustration.” 
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tions is unreasonable. Hence the word soul* which properly refers to con¬ 
scious things, is applied to the elements, etc., by a figurative ascription to 
them of consciousness, as when we say, 1 the soul of the elements/ or 
4 the soul of the bodily organs.’ And even if it were admitted that the 
word soul was common to different things, it could not be ascertained 
whether it had reference to one thing or another unless the context or 
some auxiliary word determined the point. But in the case before us 
there is nothing to determine that it denotes anything unconscious; on 
the contrary, the subject of the sentence is the 1 Existent, the beholder/ 
and in immediate connection with it is the conscious S'vetaketu; for as 
we have already said an unconscious thing cannot be conceived as the 
soul of the conscious S'vetaketu. Thus it is settled that the word 
1 soul’ refers to a conscious being/’ etc. 

In the fourth section ( pada ) of the 1st Book, the author of the Sutras 
returns to his controversy with the Sankhyas, and S'ankara, after allud¬ 
ing to the aphorisms in which they had previously been combated, pro¬ 
ceeds as follows (p. 334): 

Jdam tv idanlm avashhtam dianhjate | yctd uktam pradhanasya a&ab- 
datvam tad asiddham Jcdsuchit sdkhasu pradhCma-samarpanObhasdnarh 
sabdunam sruyavidnatvat | at ah pradhanasya kdranatvam veda-prasid- 
dham eva mahadbhih paramarshibhih JTapilddibhth p cirig r ih it am iti pra- 
sajyate | tad ydvat teshdm Sabddndm anyaparatvam na pratipadyate 
tdvat sarvajnam Brahma jagatah kdranam iti pratipaditam apy dkull - 
bhavet | atas teshdm anya-paratvarn darkayxtum parah sandarbhah pra - 
varttate | li dnumdnikam api ” (Br. Sfitra i. 4, 1) anumdna-nirdpitam 
api pradhdnam t( elceshdm ” sdkhindm iabdavad upalabliyate | Rdthake hi 
pajhyate u mahatah par am avyaktam avyaktdt purushah par ah ” iti | 
tattra ye eva yan-ndmdno yat-kramakdi cha mahad-avyakta-purushd h 
smriti-prasiddhas te eva iha pratyabhijndyante | tattra “ avyaktam ” iti 
smriti-pr a,pddheh 6abdddi-hinatvach cha na vyaktam avyaktam iti vyut- 
patti~sambhavdt smriti-prasiddham pj'adhdnam abhidhiyate | atas tasya 
iabdavattvad a sab da tv am anupapannam 144 1 tad eva cha jagatah kdranam 
iruti-srnriti-prasiddhibhyah iti chet | na etad evam ( na hy etat Kdthaka- 
vdlcyam smriti-prasiddhayor mahad-avyaJday or astitva-param | na hy attra 
yddrisam smriti-praliddham svatantraih kdranam trigunam pradhdnam 

144 The text given in the Bibl. Indica has upapannam y but I follow the old edition 
in Bengali characters in reading anupapannam , which seems required by the sense. 
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'if 

tadrtiam pratyabhijndyate | sabda-mdttram hy attra avyaktam iti pra - 
tyabhijndyaU | sa cha sabdo na vyaktam avyaktam iti yaugikatvdd an- 
yasminn apt sukshme durlakshye cha prayujyate na cha ayam kas- 
minschid rudhah | yd tu pradhana - vadinam rudhih sd teshdm eva 
pdribhdshiki sati na vedartha-nirupanc kdrana-bhdvam pratipadyatc | 
na cha krama - mdttra - sdmarthyci samdndrtha -pratipattir bhavaty asati 
tad-rupa-pratyabhijndne | m hy aiva-sthdne gam pasyann aivo’yam 
ity amudho 1 dhyavasyati | prakarana-nirupandydm cha attra na para - 
parikalpitam pradhdnam pratlyate sarira - rupaka - vinyasta - grihiteh | 
sartraih liy attra ratha-rupaka-vinyastain avyakta-Sabdma parigrihyate | 
kutah | prakarandt pariseshdeh cha | tathd hy ananta/rdtito granthah 
atmasarirddmam railii - rathadi- rupaka - Idriptim darsayati | (Katha 
Upanishad, i. 3, 3 f.) u dtmdnam rathinaiii viddhi sariraih ratham eva 
cha | buddhim cha sdrathim viddhi manali pragraliam eva cha | 4. Indri- 
ydni haydn dhur vishaydms teshu gochardn | atmendriya-mano-yuktam 
hhoktety dhur manishinah v | taiS chaindriyudibhir asamyataih samsdram 
adhigachchhati | samyatais tv adhvanah pdram tad Vishnoh paramam 
padam dpnoti iti darsay itvd km tad adhvanah pdram Vishnoh paramam 
padam ity asya dkdnkshdydm tebhyah eva prakritebhyah indriyadibhyah 
paratvena paramdtmdnam adhvanah pdram tad Vishnoh paramam padam 
dar&ayati | Katha Up, i. 3, 10 f.) u indriyebhyah par ah hy arthdh arthe- 
bhyai cha par am manali | m ananas tu pard buddhir buddher dtmd mahdn 
parah | 11. Mahatah param avyaktam avyaktut purushah par ah | piira- 
shud na param kinchit sd kdshfhd sd pard gatir 99 iti | . . . . “ Buddher 
dtmd mahdn parah” yah sa 11 at man am rathinam viddhi” iti rathitvena 
upakshiptah j kutah | atma-iabdad bhoktus cha bhogopakarandt paratvopa- 
patteh | mahattvam cha asya svdmitvud upapannam | * ... yd pratha- 
majasya Hiranyagarbhasya buddhih sd sarvdsdm buddhindm paramd pra~ 
tishfhd sd iha u mahdn dtmd” ity uchyate | sd cha purvattra buddhi- 
grahanena eva grihitu sati hirug iha upadisyate tasydh apy asmadiyti- 
bhyo buddhibhyah paratvoupapattch \ ... . tad evam sariram eva ekam 
parisishyate | teshu 145 itardni indriyddini prakritdny eva parama-pada- 
didarsay ish ayd samanukrdman partiishyamdnena iha anena avyakta-sab - 
drena pariiishyamdnam prakritam Sariram darsayati iti gamy ate | . . . . 
tad evam purvdpardlochandydfn nasty attra para-parikalpitasya pradha- 
nasya avakasah j 2. “Suksham tu tad-arhatvdt ” | uktam etat prakarana- 
146 The earlier edition above referred to oruits teshu . 
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pariSeshdlhydm sartram avyakta - Saldam na pradhdnam iti | idam 
iddnim aSankyate katham avyakta - Sabddrhatvam Sarlrasya yuvatd sthu- 
latvdt spashtataram idam Sar'irarh vyakta-sabddrham aspashta-vachanas 
tv avyakta-Sabdah iti \ atah uttaram uehyate | suhham tv iha kara- 
ndtmanu Sari rain vivakshyate sukshmasya avyakta-sabdurhatvut j yady- 
api sthulam idam sartram na svayam avyakta-Sabdam arhati tathdpi 
tasya tv drambhakam bhuta - suksham avyakta - Sabdam arhati I • • • • 
attra dha yadi jagad idam anabhivyakta - ndma - rupam vijdtmakam 
pray - avastham avyakta - Sabdarham abhyupagamyeta tad-dlmana cha 
Sarirasydpy avyakta-Sabdarhatvam pratijndyeta sa ova tar hi pradhuna- 
kdrana - vadali evarn saty apadyeta asya eva jagatah pray - avasthdyah 
pradhdnalvena abhyupagamud iti \ attra uehyate \ yadi vayaih svatantrdm 
k&nchit prag-avasthum jagatah k&ranatvena abhyupagachchema prasanja- 
ycma tadd pradhuna-Jcarana-vudam \ ParmeSvarudhind tv tyam asmd- 
bhih prag-avastha jagato ’bhyupagamyate na svatantru | sa cha avaSyam 
abiyupagantavyd | arthavati hi sa \ na hi tayd vino. ParameSvarasya 
srmhtritvam siddhyati Sakti-rahitasya tasya pravritty-anupapatteh muk- 
tanum cha pmar-utpaUir vidyaya tasydh vija-Sakierd&hut | avtdyatmtka 
hi sd vija-Sahtir avyakta - Sabda -nirdeSya ParamesvardSraya mdydmayi 
mahdsushuptir yasyam svarupa - pratibodha - rahit&h Senate samsartno 
jlvuh j tad «Had avyaktam kvachid akdSa-sabda-nirdishtam | “ etasmm 
nu khalv akshare Gdrgi ukdSah otaS cha protaS cha ” tti Sruteh | kvachid 
akshara-Sabdoditam “ uksharatparatahparah” iti Sruteh | kvachid mdya 
iti suchitam “may dm tu prakrit im vidyud mdyinam tu makes var am iti 
mantra-varnat | avyakta hi sd mdyd tattvdnyatva-nirupanasya aSakyat- 
vdt | tad idam “mahatah param avyaktam ” ity uktam avyakta-prabha- 
vatvad mahato yadd Hair any agarbM buddhir mahun | yada tu jivo ma- 
hdtiis tadd 'py avyaktudhinatvaj jiva-bhavasya mahatah param avyaktam 
ity uktam | avidya hy. avyaktam avidydvattve cha jlvasya sarvah sam- 
vyavahurah santato raritate \ took cha avyakta-gatam mahatah paratvam 
abhcdopachurdt tad-vikdre Sarlre parikalpyate | 

“ But now this doubt still remains. The assertion that the existence 
of Pradhana is not supported by the Yeda is, say the Siinkhyas, desti¬ 
tute of proof, as certain Yedic S'akhas contain passages which have the 
appearance of affirming Pradhana. Consequently the causality of Pra¬ 
dhana has been received by Kapila and other great rishis on the ground 
that it is established by the Yeda; and this is an objection to the state- 
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'ment which you make to the contrary. Until, therefore, it be estab¬ 
lished that these passages have a different object, the doctrine that an 
omniscient Brahma is the cause of the world, even though it has been 
proved, will be again unsettled; and consequently you bring forward a 
great array of arguments to shew that these texts apply to something 
else. In the words ‘ it may be deduced also/ i.e. it is determined by 
inference,—it is shewn that in the opinion of certain schools the doc¬ 
trine of Pradhana is scriptural, for in the Katha Upanishad (i. 3, 11) we 
read the words ‘Above the Great one is Avyakta (the Unmanifested one), 
and above the Unmanifested one is Purusha (Soul).’ Here we recognize^ 
‘the Great one/ ‘the Unmanifested one/ and Purusha, with the same 
names and in the same order in which they are known to occur in 
the Smriti (i.e. the system of Kapila). Here that which is called Pra¬ 
dhana in the Smriti is denoted by the word ‘the Unmanifested one/ as 
we learn both from its being so called in the Smriti, and from the epi¬ 
thet ‘ unmanifested ’ (which is derived from the words ‘ not 7 and ‘ ma¬ 
nifested’) being properly applicable to it in consequence of its being 
devoid of sound, and the other objects of sense: wherefore, from its hav¬ 
ing this Yedic authority to support it, its (i.e. Pradhana's) unscriptural 
character is refuted; and it is proved both by the Yeda, the Smriti, 
and common notoriety to be the cause of the world. If the Sankhyas 
argue thus, we reply that the case is not so; for this text of the Katha 
Upanishad does not refer to the existence of the ‘ Great one \ and the 
‘Unmanifested one/ which are defined in the Smjriti (of Kapila); for here 
we do not recognize such a self-dependent cause, viz. Pradhana, composed 
of the three qualities, as is declared in that Smriti, but the mere epithet 
‘ unmanifested. ’ And this word ‘unmanifested/ owing to its sense as 
a derivative from the words ‘not* and 1 manifested/ is also applied to 
anything else which is subtile or indistinguishable, and has not pro¬ 
perly a conventional meaning in reference to any particular thing. 
As for the conventional use which the assertors of Pradhana make of it, 
that is a technical application peculiar to themselves, and does not 
afford any means for determining the sense of the Vedas. Nor does the 
mere identity of the order (of the three words) furnish any proof of 
identity of meaning unless we c&n recognise the essential character 
of the things to be the same. Por no man but a fool, if he saw 
a cow in the place where he expected to see a horse, would falsely 
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ascribe to it the character of a horse. And if we determine the sense 
of the context, it will be found that the Pradhana imagined by our 
opponents finds no place here, since it is the 4 body * which is indi¬ 
cated in the preceding simile. For here the body <as represented under 
the figure of a chariot, etc., is to be understood by the word * the 
Unmann'ested.’ Why? From the context and the remainder of the 
sentence. For the context which immediately precedes sets forth the 
soul, the body, etc., under the figure of a rider, a chariot, etc., as 
follows: 4 Know that the soul is the rider, the body the chariot, the 
intellect the charioteer, and the mind the reins. The senses are called 
the horses, and the objects of sense the roads on which they go. The 
soul accompanied by the senses and the mind is the enjoyer; 146 so say 
the wise.’ After pointing out c (in the following verses) that with these 
senses, etc., if uneontrouled, the soul gains only this world, but if they 
are kept under controul, it attains to the highest state of Vishnu, 
which is the end of its road; the author (in answer to the question 
4 What is that highest state of Vishnu which is the end of the road ?*) 
shews in the following verses that it is the supreme Spirit who 
transcends the senses, etc. (which form the subject of the context), 
who is alluded to as the goal, and the highest state of Vishnu i 
4 The objects of sense are higher than the senses; the mind is 
higher than the objects of sense; the intellect is higher than the 
mind; the’Great soul is higher than the intellect; the Unmanifested 
one is higher than the Great soul; the spirit (Parasha) is greater 
than the Unmanifesfced: there is nothing higher than Spirit, that 
is the end, that is the highest goal.’” After observing that the 
various terms in these lines are the same which had been previously 
introduced in the simile of the chariot, charioteer, rider, horses, etc., 
S'ankara assigns the reason of the superiority attributed to each suc¬ 
ceeding object over that which precedes it, and then goes on to say in 
regard to intellect and soul: 4 4 4 The Great soul is higher than the in¬ 
tellect,’ that soul, namely, which is iguratively described as a rider, in 
the words 4 Know the soul to be the rider.’ Hut why is the Soul 

no The words of the original, both as given here and in the text of the Katha 
Upanishad are atmendriya-mano-yuktam bhohta, which are not very clear. The 
commentators understand atman at the beginning of the compound as denoting body, 
and supply atmanam as the subject. See Dr. Roer’s translation of the IJpaaishads 
(Bibl. lnd. p. 107). 
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superior to the intellect ? # Both from the use of the word Soul and 
because it aids the enjoyment of the enjoyer, it is shewn to be superior. 
Its character as the Great soul is proved by its being the master. . . The 
intellect of Hiranyagarbha, the first-born, is the highest basis of all 
intellect; and it is that which is here called the 1 Great soul/ It had 
been previously comprehended binder the word * intellect/ but is here 
separately specified, because it also is superior to our intellects. .... 
Thus the body alone remains of the objects referred to in the passage. 
After going over all the others in order, with the view of pointing out 
the highest state to be attained, he indicates by the one remaining 
word, the ‘Unapparent/ the one remaining subject of the text, viz. the 
body—such is our conclusion. . . . Hence after examining both the 
earlier and later portions of the passage, we find that there is no 
place for the Pradhana imagined by our opponents.” Going on to in¬ 
terpret the next aphorism (i. 4, 2) * But the subtile body may also be 
properly called ‘ unmanifested,’ S'ankara begins : 

“We have declared that, looking to the context and the only word 
which remained to be explained, the body, and not Pradhana, is denoted 
by the word the ‘ Unapparent/ But here a doubt arifees: * How can 
the body be properly designated by the word ‘ unapparent/ inasmuch 
as from its grossness it is very distinctly perceptible, and therefore 
should rather be denoted by the word ‘ apparent/ while the word ‘ un- 
apparent’ signifies something that is not perceptible? We answer: 
In this passage the subtile body in its character of cause is intended, 
since what is subtile is properly designated by the term * unapparent/ 
Although this gross body itself cannot properly be described by the 
word ‘Unapparent/ still this term applies to the subtile element which 
is its originator 77 .... S'ankara begins his interpretation of the next 
aphorism (i. 4, 3) as follows: “Here the Sankhyas rejoin: 4 If you 
admit that this world in its primordial condition, before it$ name and 
form had been manifested, and while it existed in its rudimentary 
form, could be properly designated by the word 1 Unapparent/ and if 
the same term be declared applicable to body also while continuing in 
that state, then your explanation will exactly coincide with our doc¬ 
trine of Pradhana as the cause of all things; since you will virtually 
acknowledge that the original condition of this world was that of Pra¬ 
dhana. To this we reply: If we admitted any self-dependent original 
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condition as the cause of the world, we should then lay ourselves open 
to the charge of admitting that Pradhana is the cause. But we con¬ 
sider that this primordial state of the world is dependent upon the 
supreme Deity (Paramesvara) and not self-dependent. And this state 
to which we refer must of necessity he assumed, as it is essential. 
For without it the creative action of the supreme Deity could not he 
accomplished, since, if he were destitute of his S'akti (power), any 
activity on his part would he inconceivable. And so, too, those who 
have been emancipated from birth are not born again, because this ger- 
minative power (on the destruction,—which implies the previous 
existence,—of which emancipation depends) is consumed by know¬ 
ledge. 147 For that geravinative power, of which the essence is 
ignorance, and which is denbted by the word ‘ Unapparent,’ has its 
centre in the supreme Deity, and is a great illusive sleep, during 
which mundane souls repose unconscious of their own true nature. 
This ‘Unapparent one’ is in some places indicated by the term 
aether ( dJcdsa ), as in the text (Brih. Ar. TJp. iii. 8, 11) * On this 
undecaying Being, o Gargi, the aether is woven as warp and woof; ’ in 
other places By the word ‘ nndecaying’ ( akshara ), as in the text, 

4 Beyond the-TTndecaying is the Highest;’ and is elsewhere desig¬ 
nated by the term * illusion’ (mdyd) as in the line (SVetasv. Up. 4, 10) 
* Know that Prakriti (or matter) is illusion, and the great Deity the 
possessor of illusion.’ For this * illusion’ is ‘unapparent,’ because it 
cannot be defined in its essence and difference. This is the ‘Unap- 
parent’ which is described as above the * Great one,’ since the latter, 
when regarded as identical with the intellect of Hiranyagarbha, springs 
from the former. And even if the ( Great one’ be identified with the 
embodied soul ( jlva ), the * TJnapparcnt’ can be said to be above it, as 
tho condition of the embodied soul is dependent upon the ‘Unapparent.’ 
For the * TTnapparent’ is ignorance, and it is during its condition of 
ignorance that the entire mundan^ action of the embodied soul is car- 


, 147 Govinda Ananda explains this clause as follows: Bandha-mnkti-vyavasthartham 
apt aa svlkaryya ity aha “ muktandm ” iti | yan-naiud muktih sa svtkaryyd tdmvind 
eva sfishfau muktandm punar bandhdpattir ity arthah | u In the words i Those who 
had been emancipated,** etc., he tells us that this ignorance must be admitted, in order 
to secure the permanence of emancipation from the bondage (of birth): that is, that 
ignorance by the destruction of which emancipation is obtained must*bo admitted; ns 
without it those who had been emancipated would at the creation be again involved 
in bondage,” [because to be released at all, they must be released from Something]. 



ried on. And that superiority of the ' Unapparent ? over the * Great 
one 7 is by a figurative description of body as identical with the former 
attributed to body also/ 7 


By these subtle and elaborate explanations Sankara scarcely appears 
to make out his point. But I cannot follow further the discussion of 
this question, and now go on to the eighth aphorism (i. 4, 3) where the 
purport of another Yedic text is investigated : 

“ Chamma-vad aviseshut” j punar apt pradham-vddi akabdatvam pra- 
dhunasi/a asiddham tty dha | Icasmdt | mantra-varndt | (S'vetasvatara 
TJpanishad, iv. 5) “ ajCim ekdih lohita-kukla-krishndm bahvih prajdli sri - 
jamdndm svarupdh m j ajo hy ekojmhamdno ’nukete jahdty endm bhukta- 
bhogdm ajo ’nyah” iti | attra hi mantre lohita-kukla-krishna-kabdaih 
rajah-sattva-tamunmj abhidhlyante | lohitdm rajo ranjandtmakatvdt kik- 
laih sattvafii prakdkdtmakatvdt krishnam tamali dvarandtmakatvut | teshdm 
sdmydvasthdvayava ~ dharmair vyapadikyate lohita- kuMa-lcrishnd iti | na 
jay ate iti cha “ofa” sydd “ mfda-pralcritir avikritir 77 ity abhyupagamdt | 
nanv ajd-kabdak chhdgdtydm rudhah | vddham | sd tu rudhir ilia na dkra- 
yitum kakyd vidyd-prakaranut | sd cha balivlh prajds traigunydnvituh 
janayati .... tasmdt kruti-muld eva pradhanddi-kalpana Kdpildndm 
ity evarn prdpte brumah \ na anena mantrena kruti-niulatvam Sdnkhya- 
vddasya kakyam dkrayitum | na hy ayam mantrah svdtantryena kanohid 
api vudam samarthayitum utsahate | sarvatrdpi yayd kaydchit kalpanayd 
qjutvddi-samptidanopapatteh Sdnlchya-vadah eva iha abhipretah iti vike - 
shuvadhdrana-kdrandbhdvtit | u chamasa-vat" | 

“ * Because, as in the case of the spoon, there is nothing distinctive/ 
The assertor of Pradhana again declares that Pradhana is not proved to 
be unscriptural. "Why? Prom the following verse (S'v. (Jp. iv. 5): 
‘One unborn male, loving the unborn female of a red, white, and 
black colour, who forms many creatures possessing her own character, 
unites himself with her: another unborn male abandons her after he 
has enjoyed her/ Por in this verse the words ‘red/ ‘white/ and 
‘ black, 7 denote (the three Qualities) Passion, Goodness, and Darkness; 
—Passion, from its stimulating character, being designated by the term 

148 The text of Dr. Boer’s ed. of the TJpanishad (Bibl. Ind. vol. vii.) has two 
various readings in this line, viz. lohita-krUhna-varnam for loKita-sulda-krishnam 
(which latter, however, is the reading referred to hy S'ankara in his commentary on 
that work), and sarupdm for svarupdh. 
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< red/ Goodness, from its illuminating character, by * white/ and Dark¬ 
ness, from its enveloping character, by 1 black/ The unborn female is 
described as red, white, and black, with reference to the characteristics 
of the three components which, make up the state of equilibium. She 
must be called * unborn * ( Ajd ), because she is not produced, since it is 
admitted that ‘original matter’ (Mula^Prakriti ^ Pradhana) is not a 
modification (of any other substance—-Sdnkhya Karika, verse 3). But 
is not ajd the conventional name for ‘ she- goat ?’ True (reply the 
Sankyas), but that conventional sense cannot be adopted here, because 
knowledge is the subject of the context. And this unborn female pro¬ 
duces many creatures characterized by the three Qualities .... And 
from this it is concluded that the theory of Kapila’s followers re¬ 
garding Pradhana, etc., is based upon the Yeda. We reply: that it 
cannot be admitted on the strength of this verse that the theoiy of 
the Sankhyas is founded on the Yeda. For the verse in. question, if 
regarded independently, is powerless to sustain any hypothesis what¬ 
ever ; and the reason is that, as this description of the state of the un¬ 
born female may be rendered applicable on any hypothesis whatever, 
there is no ground for determining specifically that the Sankhya theory 
is here intended—as in the case of the spoon/ ” This aphorism refers 
to a verse quoted in the Brihad Aranyaka Upanishad, ii. 2, 3 (Bibl. Ind. 
p. 413 of the Sanskrit, and p. 174 of Dr. Boer’s translation), and be¬ 
ginning ‘ a cup with its mouth down, and its bottom upwards/ which, 
as S'ankara remarks, cannot, without some further indication, be applied 
to any one cup in particular; and in the same way, he argues, the un¬ 
born female in the passage under discussion cannot, in the absence of 
anything to restrict the application in any special way be understood 
as denoting Pradhana {evam ihdpy avUesho jam ekdm ity asya man - 
trasya | na asmin mantre Pradhdnam eva ajd ’bhipretd iti Sahjate niyan - 
turn ). TH0 question then arises what is meant by this * unborn female.’ 
To this the author of the aphorisms and S'ankara reply, that the word 
denotes the material substance of a four-fold class of elements, viz. 
light, heat, water, and food, all derived from the supreme Deity ( Para - 
meharad utpanna jyotih-pramulchd tejo ’ b-anna-lalcshand chatur-vidha- 
bhuta-grdmasya pretferiti-bhutd iyam ajd pratipattavyd ). These four ele¬ 
ments he however seems (p. 357) to identify with three, in the words: 
bhuta-traya-laishand eva iyam ajd vijneya na guna-traya-lakshand | ‘ This 
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unborn female is formed by three elements, not by the three quali¬ 
ties ; ’ and the ascription of the three colours in the text to these 
three elements is supported by a quotation from the Chhandogya TJpa- 
nishad, vi. 4, 1, 'which is as follows: Yad agneh rohitam riipaiii tejasas 
tad ruparn yat suklam tad apdni yat kruhnam tad annasya | “1 he red 
colour of fire is that of heat; its white colour is that of water; and its 
black colour is that of food (which here means earth, according to the 
commentator on the Chhandogya TJpanishad). 149 In this way, he adds, 
the words denoting the three colours are used in the proper sense, 
whereas if applied to the three qualities they would bo figuratively em¬ 
ployed (rohitadinam cha kabdCinum Tupa-viscshcshu mulihyatvdd bhdkta- 
tvach cha guna-vishayatvasya). Sankara concludes that this verse, de¬ 
scriptive of the unborn female, does not denote any sell-dependent 
material cause called Pradhana, but is shewn from the context to 
signify the Divine Power in its primordial state before Name and Form 
were developed (na svatantrd kdchit prakritih pradhdnam ndma aja-man- 
trena dmndyate iti iahyate vaktum \ prakaramt tu sd eva daivl kalctir 
avyukrita-ndma-rupd ndma-rupayoh prdg avasthdnenupi mantrena dmna- 
yate ity uchyate). 

Passing over the further questions, which are raised on this subject, 
I go on to the 11th Sutra and the comment upon it, from which we 
learn that the words ‘ knowing him by whom the five times five men, 
and the sether are upheld, to be Soul,’ etc. (yasmin pancha pancha-janah 
dkdsds cha pratishthitah | tam evdnyah atmanam vidvan ityddi ), are ad¬ 
duced by the Sankhyas in support of their system, as the number of 
the principles {tattva), which it affirms (see Sankhya Karika, verse 3, 
and Sankhya Sutras, i. 61), corresponds to the number twenty-five in this 
text; while the applicability of the passage is denied by the Vedantins 
on the ground that the ‘ principles ’ of the Sankhya are not made up of 
five homogeneous sets of five each (p. 362); that if the Soul and aether 
mentioned in the text are added, as they must be, to the twenty-five, 
the aggregate number will exceed that of the Sankhya ‘ principles,’ 
among which both Soul and tether are comprehended (pp. 364 f.); that 
the fact of the correspondence of the numbers, if admitted, would not 
suffice to shew that the ‘ principles ’ of the Sankhya were referred to, 
as they are not elsewhere recognized in the Veda, and as the word 
no g e0 ]) a bu Rajendra Lai Mittra’s translation of this Upanishad, p. 106. 
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‘ men ’ U anii l l ) is not usually applied to denote * principles ’ (p. 365) ; 
and further that the phrase ‘the five five men,’ signifies only ‘ five,’ 
and not ‘five times five’ (p. 366), etc. The conclusion arrived at in 
the twelfth aphorism is that the breath, and otb,er vital airs, are re¬ 
ferred to in the passage under consideration; and that although the 
word ‘ men ’ ( januh ) is not generally applied to ‘breath,’ etc., any more 
than to * principles,’ the reference is determined by the context. Others, 
as S'ankara observes, explain the term ‘ the five men ’ { panchajanuh) of 
the gods, fathers, gandharvas, asuras, and rakshases, and others again of 
the four castes, and the .Mshadas. 180 The Vedantic teacher (Badara- 
yana) however, as his commentator adds, has decided that the breath, 
etc., are intended. 

If we now turn to the Sankhya aphorisms themselves, we shall find 
that their author constantly refers to texts of the Veda as supporting, 
coinciding with, or reconcileable with his dogmas. I have noticed the 
following instances, viz. Sutras i. 5, 36, 51, 54, 78, 84, 148, 155; ii. 
20-22; iii. 14, 15, 80; iv. 22; v, 1, 12, 15, 21; vi. 32, 34, 51, 58, 
59, which may be consulted in Dr. Ballantyne’s translation. I can 
only refer more particularly to a few of these with the commentator’s 
remarks. 

I begin with Sutra i. 155, 151 in which the author of the Aphorisms 
maintains that the groat distinctive dogma of the Vedanta, the oneness 
of Soul, is not "supported by the Veda. In Sutra 150 he had laid it 
down as his own conclusion, established by the fact of the variety ob¬ 
servable in the conditions of birth, etc., that there is a multitude of 
souls, and he now defends this as conformable to Scripture. 

“Aa advaita-iruti-virodho jdti-paratvdt ” | at ma iky a - ir utirnl fit. virodhas 
tu niisti tasam jati-paratvat | jatih sd man yam eka-rupatvam tattra ad- 
vaita-srut'/ndm tatparyyad na tv akhandatve prayojanubhuvdd ity arthah | 
.... yathd-iruta-j&ti-kabdasya adare tv “utma idam ekah eva agre as it” 
“sad eva saumya idam agre iisid ekam eva advitlyam ” (Chhand. Dp. vi. 

2, 1) 'dy-udy-advaita-sruty-upapcidakaiaya eva sutrafft vydkheyam | “ idli- 
paratmt ” j vijutiya-dvaita-nishedha-paratvad ity arthah | tattra adya- 
vyakhyayum ayam bhavah | dtmaikya-kuti-smrituhv ekudi-hbdds chid- 

150 See the First Volume of this work, pp. 176 fif. 

m i. lo4 in Dr. Hall’s edition in the Bibl, Ind. 
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ekarupatd-mdttra-pardh bhedadi-Ulddi cha vaidharmya-lakshana-bhe da- 
parah | j 


“ 155. 1 This is not opposed to the Yedic doctrine of non-duality, 
since that merely refers to genus.’ Our doctrine that souls arejiutmm- 
ons does not conflict with the Yedic texts which affirm the oneness of 
Soul, since these passages refer to oneness of genus. Genus me^ns 
sameness, oneness of nature; and it is to this that the texts regardi ng 
non-duality relate, and not to the undividedness (or identity) of Soul ; 
since there is no occasion for the latter view. The Sutra must be 
explained with due regard to the sense of the word genus as it occurs 
.in the Yeda, so as (thereby) to bring out the proper meaning of such 
texts, expressing non-duality, as these, 4 This was in the beginning 
Soul, one only ,*’ ‘ This was in the beginning, o fair youth, Existent, 
one without a second.’ The words 4 since that merely refers to genus/ 
mean 4 since that is merely intended to deny a duality denoting a 
difference of genus.’ The first of two interpretations given of the 
Sutra is as follows : In the texts of the S'ruti and Srnriti relating to the 
oneness of Soul, the words * One,’ etc., denote simply that Spirit is one 
in its nature; whilst the words, 4 distinction,’ etc., designate a dis¬ 
tinction defined as difference of nature.” At the close of his remarks 
the commentator gives a second explanation of the Sutra. 

The author returns to this subject in the 61st S iltra of the fifth Eook : 

“Na advaitam dtmano ling at tad-bheda-pratiteh ” | yadyapy atmandm 
anyonyam bheda-vdkya-vad abheda-vdhjdny api santi tathdpi na advaitam | 
na at y ant am abhedah | ajudi-vakya-sthaih prakriti-tydg&tyagddi-lmgair 
bhedasyaiva siddher ity arthah | na hy atyantabhede tdni lingdny upa - 
padyante | 

“ 4 Soul is not one; for a distinction of souls is apparent from various 
signs.’ Although there are texts affirming that there is no distinction, 
just as there are others which assert a distinction, of souls, still non¬ 
duality, i e. an absolute absence of distinction must be denied; because 
a distinction is established by signs, such as the abandonment and non¬ 
abandonment of Prakriti, etc., mentioned in such texts as that about tbe 
‘unborn female,’ etc, (See above, p. 165.) For these signs are incon¬ 
sistent with the hypothesis of an absolute absence of distinction,” etc. 

A kindred subject is introduced in the next Sutra, the 62nd: 

«JYa andtmand ’pipratyaksha-ladhdt ’’ | andtmana'pi bhogya-prapan- 
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chena dtmano na advaitam pratyakshendpi bddhat | dtmanah $arva*bhog- 
ydbhede ghafa-pafayor apy abhedak sydt | ghafadeh patddy-abhinndtmd* 
Ihedcit | 8(t cha bheda-grahaka-pratyaksha-badhitah | 

“ ‘Further, there is not an absence of distinction ( i.e . identity) be¬ 
tween Soul and non-soul, as this is disproved by the evidence of sense/ 
That is: non-duality {i.e. identity) is not predicable of Soul on the 
one hand, and non-soul, i.e. the perceptible objects by which our senses 
are affected, on the other, because this is opposed to the evidence of 
sense. For if soul were identical with all that is perceptible, there 
would also be no distinction between a jar and cloth, inasmuch as jars, 
etc., would not be distinct from soul which is not distinct from cloth, 
etc. j and such identity (of jars, etc., with cloth, etc.) is opposed to the 
evidence of sense which obliges* us to perceive a distinction.” 

But how is this to be reconciled with such Vedic texts as * this is 
nothing but soul’ ( dtmd eva idam )? An answer is given in Sutra 64, 
whiph seems to admit that the passages in question do at least on a 
prima facie view convey the sense ascribed to them by the Vedantins: 

u Anya-paratvam avivekuntirn tattra ” j avivekdndm aviveki-p'urmlidn 
prati tattra advaite 9 nya-paratvam npdsandrthakdnuvudah ity arthah | 
loke hi iarira-iarinnor bhogya-bhoktroS cha avivekcna abhedo vyavahriyate 
il 'ham gauro 99 “mama dtmd Bhadrasenah 19 ityddih | atas tarn eva vya~ 
vahdram anudya tan eva prati tathd updsandm srutir vidadhdti satlva- 
iuddhy-d dy-ar thorn iti | 

“ 1 These texts have another object, with a view to those who have 
no discrimination/ That is : in the passages which affirm non-duality 
another object is intended, viz. a reference (to vulgar ideas) with a view 
to stimulate devotion. For it commonly occurs that undiscriminating 
persons confound the body and the soul, the object to be experienced, 
and the person who experiences it, as when they say ‘ I am white/ 

4 Bhadrasena is myself/ The Yeda, therefore, referring to this mode of 
speaking, inculcates on such undiscerning people the practice of devo¬ 
tion with a view to the promotion of goodness, purity, etc/ , 

The author returns to the subject of non-duality in Sutra vi. 51, 
which is introduced by the remark : 

Nanv evam pramagddy- anurodhena dvaita* sidhhdv advaita- sruteh kd 
gatir iti | 

“ But if duality be thus established in accordance with proofs, etc , 
what becomes of the Vedic texts declaring non-duality V 9 





The answer Is as follows : 


“ M sruti-virodho rdgindm vairdgydya tat-siddheh ” | advaita-huti- 
virodhas in ndsti rdgindm purushdtirikte vairdgydya eva Srutibkir advai - 
tasadhdndt | * 

“ <Our view is not opposed to the Yeda, as the texts in question 
establish non-duality with a view to produce apathy in those who are 
actuated by desire.’ That is to say : There is in our doctrine regard¬ 
ing non-duality nothing contrary to the Yeda, as the passages referred 
to affirm this principle with the view of producing in those who have 
desire an indifference in regard to everything except Soul.” 

The 12th aphorism of the fifth Book asserts that according to the 
Yeda, Pradhana, and not Isvara, is the cause of the world. The details 
of the reasoning on which this view is founded, as here stated by the 
commentator, differ in some respects from those which S'ankara puts 
into the mouth of the Sankhyas: 

“S’rutir api pradiidna-kdryyatvasya ” | prapanche pradhdna-lcaryya- 
tvasya eva irutir asti na chetana-kdranatve | yathd u ajdm ekdih lohtta- 
sukla-kriskndm bahvih prajdh srijamdndm sarupd.li ” | u tad ha idam 
tarhy avydkritam asit tad ndma-rupdbhydm vydkriyata ” ity-adir ity 
arthah | yd cha (t tad aikshata lahu syam” ityddiS chetana-karanatd - 
Srutih sd sarguddv utpannasya mahat-tattvopddhikasya mahupurushasya 
janya-jndna-pard | kirnvd bahu-bhavandnurodhat pradhdne eva t( kttlam 
pipatishati ” iti-vad gaunt | anyathd 11 sdkshl chetdh kevalo mrgunak 
cha ” (S'vet as vat ar a Upanishad, vi. 11) ity - ddi-sruty - uktdparhidmitva- 
sya purushe 9 nupapatter iti \ ay am cha livara - pratishcdhah aisvaryyc 
vairdgydrtham livara -jndnam vind'pi moksha - pratipddandrtham cha 
praudhi-vdda-mdttram iti prag eva vydkhydtam | 

“ ‘ There are also Yedic. texts to support the doctrine that the world 
has sprung from Pradhana, as its cause.’ That is: There are Vedic 
texts to shew that the phenomenal world has sprung from Pradhana, 
and that it has not had a conscious being for its cause. They are such 
as these : 1 An unborn female, red, white, and black in hue, producing 
many creatures like herself, etc.;’ ‘This was once undeveloped: it 
was developed with Name and Eorrn.’ As regards those other texts 
which affirm the causality of a conscious being, such as 1 It reflected, 
let me become many,’ they refer to the knowledge which sprang up in 
the great Male who was produced at the beginning of the creation pos- 
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sessing tho attributes of tbe principle of Intellect ( Mahat ). Or, in ac¬ 
cordance with the idea of becoming multiplied,*the expression (indicat¬ 
ing consciousness and will) is figuratively applied to Pradhana, as when 
it is said of the bank of a river that it * intends to fall.’ For on any 
other supposition the incapability of any modification which is ascribed to 
Purusha in such texts as ‘He who is the witness, the conscious, the 
sole being, free from the Qualities/ could not properly be applied to 
him (since if he were the material cause of the creation he must become 
modified). And it has been before explained 162 that this denial of an 
# IAvara is a mere display of ingenuity, introduced for the purpose of 
producing apathy in regard to glory, and of propounding a method of 
final liberation even independently of the knowledge of an pvara.” 

The following is the 34th Sfttra of the sixth Book, with the remarks 
by which it is introduced and followed: 

JVanu “ bahvlh prajdh purushdt samprasutdh v ity-ddi~&ruteh puru- 
shasya kdranatvdvagamdd vivarttddi - vaddh dsrayantydh ity asanhya 
dha | “ sruti-virodhad na hitarkapasadasya dtma-Idbhah” | purusha - 
kdranatdydm ye ye pakshdh sambhu,vitas te sarve iruti-viruddhah iti J 
atas tad - abhyupagantrinam kutarkikddy - adhamdhdm dtma - svarupa- 
jndnam na bhavati ity arthah \ etena dtmani sukha-duhkhddi-gunopddu- 
natva-vddino \pi kutdrkikdh eva | teshdm apy dtma~yathdrtha-jnamm 
ndsti ity avagantavyam | dtma-kdranatd-srutaya$ cha iakti-Saktimad- 
abhedena updsandrthdh eva u ajdm ekdim v ity-ddi-srutibhih pradhana- 
Jcuranatu-siddheh j yadi cha dkdsasya alhrady-adhishthana-karanatti-vad 
dtmanah kdranatvam uchyate tada tad na nirdkurmah, parindmasya pra- 
tishedhat | 

“But must we not adopt the theories of an illusory creation, etc., 
because the causality of Purusha (soul) is to be learned from such texts 
as the following ‘ many creatures have been produced from Purusha ? ’ 
To this difficulty he replies: ‘From his opposition to Scripture the 
illogical outcaste does not attain'to Soul. 1 The sense of this is, that all 
the propositions, affirming the causality of Soul, which have been de¬ 
vised, are contrary to the Yeda; and consequently the low class of bad 
logicians, etc., who adopt them have no knowledge of the nature of 


152 See Vijnana Bhikshu’s remarks, introductory to the Sutras (p. 5, at the foot), 
which mil be quoted in the next Section, and his comment on Sutra i. 92. He is, 
as we shall find, an eclectic, and not a thorough-going adherent of the Sfmkhya. 
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Soul, Hence it is to be understood that those also who assert that 
Soul is the substance of the qualities of pleasure and pain, etc., are 
incompetent reasoners : they too are destitute of the true knowledge of 
Soul. The Yedic texts which declare its causality are intended to in¬ 
culcate devotion on the ground that there is no distinction between 
Power ( S'aJcti ) and the possessor of Power ( S'alctimat ); for the causality 
of Pradhana is established by such texts as that relating to the * one 
unborn female/ etc. But if it be affirmed that Soul is the cause of the 
world merely in the same sense in which the aether is the cause of clouds, 
etc., viz. by affording them a receptacle, we do not object to that, since 
we only deny the transformation (of Soul into material productions) 

In regard to the question whether the principles of the Vedanta or 
those of the Sankhya are most in harmoay with the most prevalent doc¬ 
trine of the Upanishads, I shall quote some of the remarks of Dr. ltber, 
the translator of many of these treatises. In his introduction to the 
Taittiriya Upanishad he observes that we there find “the tenets pecu¬ 
liar to the Yedanta already in a far advanced state of development; it 
contains as in a germ the principal elements of this system.” “ There 
are, however/’ he adds, “ differences 99 (Bibliotheca Indica, vol. xv. p. 5). 
The same nearly is the case with the Aitareya Upanishad (ibid. p. 27). 
In reference to the S'vetasvatara Upanishad he remarks : “ S'ankara in 
his commentary on this Upanishad generally explains its fundamental 
views in the spirit of the Yedanta. He is sometimes evidently wrong 
in identifying the views of some of .the other Upanishads with the 
tenets of the Yedanta, but he is perfectly right to do so in the explana¬ 
tion of an Upanishad which appears to have been composed for the 
express purpose of making the principle of the Yedanta agreeable to 
the followers of the Sankhya” (ibid. pp. 43 f.). Of the Katha Upani¬ 
shad Dr. liber says (ibid. p. 97) : “ The standing point of the Katha is 
on the whole that of the Yedanta. It is the absolute spirit which is 

the foundation of the world.In the order of manifestations or 

emanations from the absolute spirit it deviates, however, from that 
adopted by the other Upanishads and by the later Vedanta, and is evi¬ 
dently more closely allied to the Sankhya. The order is here: The 
unmanifested ( avyakta ), the great soul ( mahutma 7 or mahat ), intellect 

153 See Dr. Ballantyne’s translation, which I have often followed. He does not, 
however, render in extenso all the passages which I have reproduced. 
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( luddhi ), mind, the objects of the senses, and the senses,” etc. 101 The 
reader who wishes to pursue the subject further may consult the same 
author’s remarks on the other TJpanishads. On the whole question of 
the relation of the Vedanta and the Sankhya respectively to the Veda, 
Dr. Roer thus expresses himself in his introduction to the S'vetasvatara 
Upanishad (p. 36): “ The Vedanta, although in many important points 
deviating from the Vedas, and although in its own doctrine quite inde¬ 
pendent of them, was yet believed to be in perfect accordance with 
them, and being adopted by the majority of the Brahmans, it was 
never attacked on account of its orthodoxy. The same cannot he said 
of the Sankhya; for it was not only frequently in opposition to the 
doctrine of the Vedas, but sometimes openly declared so. Indeed, the 
Vedanta also maintained that the acquisition of truth is independent of 
caste (1) or any other distinction, and that the highest knowledge 
which is the chief end of man cannot he ipparted by the \ edas (vide 
Katha ii. 23); yet it insisted that a knowledge of the Vedas was ne¬ 
cessary to prepare the mind for the highest knowledge (2). This the 
Sankhya denied altogether, and although it referred to the Vedas, and 
especially to the Upanishads, still it did so only when they accorded 
with its own doctrines, and it rejected their authority (3) in a case of 
discrepancy.” 

I make a few remarks on some points in this quotation indicated by 
the figures (1), (2), and (3). (1) We have already learned above, p. 99, 
that, according to the Brahma Sutras (see i. 3, 34 ff., and Sankara’s ex¬ 
planation of them), at least, a S'udra does not possess the prerogative of 
acquiring divine knowledge. (2) It appears from Sankara’s argument 
against Jaimini that he does not consider a knowledge of the ceremonial 
part of the Veda as necessary for the acquisition of divine knowledge, 
but he seems to regard the Upanishads as the source from which the 
latter is derived. (3) I do not know on what authority this statement 
that the Sankhyas ever actually rejected tho authority of the A edas is 
founded. Their attempts to reconcile their tenets with the letter of 
the Veda may often seem to be far-fetched and sophistical; hut I have 
not observed that S'ankara, while arguing elaborately against the inter¬ 
pretations of the Sapkhyas, anywhere charges them either with deny¬ 
ing the authority of the Veda, or with insincerity in the appeals which 
they make to the sacred texts. 

See above, p. 161. 
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On the subject of the Upanishacb the reader may also consult Prof. 
Max Muller’s Ancient Sanskrit Literature. 

I subjoin in a note some extraots from this work. 164 

Ihe iNyaya and Vaiseshika Sutras do not appear to contain nearly so 
many references to Vedic texts as the Sankhya; but I have noticed the 
following: Nyaya iii. 82 (=.iii. 1, 29 in the Bibl. Ind.); Yaiseshika 
n. 1, 17; iii. 2, 21; iv. 2, 11; v. 2, 10. 

The author of the Vaiseshika Sutras affirms, in iii. 2, 20, the doctrine 
that souls are numerous; and in the 21st Sutra, which I quote, along 
with the'comment of S'ankara Misra, and the gloss of the editor Pandit 
Jayanarayana Tarkapanchanana, he claims Yedic authority for tliis tenet: 

21. “ 8 astrasamarthyuch cha” | (S'ankara Misra) S'dutram srutih | 


They (the Upanishads) contain, or are supposed to contain, the highest au¬ 
thority on which the various systems of philosophy in India rest. Not only the 
Vedanta philosopher, who, by hit very name, professes his faith in the ends and 
objects of the Veda, but the Sankhya, the Vaiseshika, the Nyaya, and Yoga philo- 
sophers, all pretend to find in the Upanishads some warranty for their tenets, however 
antagonistic in their bearing. The same applies to the numerous sects that have 
existed and still oxist in India. Their founders, if they have any pretensions to 
orthodoxy, invariably appeal to some passage in the Upanisliads in order to substan¬ 
tiate their own reasonings. Now it is true that in the Upanishads themselves there 
is so much freedom and breadth of thought that it is not difficult to find in them some 
authority for almost any shade of philosophical opinion." (p. 316 f.) Again: “ The 
caily Hindus did not find any difficulty in reconciling the most different and some¬ 
times contradictory opinions in their search after truth; and a most extraordinary 
medley of oracular sayings might be collected from the Upanishads, even from those 
which aro genuine and comparatively ancient, all tending to elucidate the darkest 
points of philosophy and religion, the creation of the world, the nature of God, the 
relation of man to God, and similar subjects. That one statement should be contra- 
icted by another seems never to have been felt as any serious difficulty.” (p 320 f) 
Once more : “ The principal interest of the older Upanishads consists in the absence 
of that systematic umformity which we find in the later systems of philosophy; and 
1 is to be regretted that nearly all the scholars who have translated portions of the 
Upanishads have aUowed themselves to be guided by the Brahmanic commentators," 
etc. (p. 3-2). In philosophical discussions, they (the Brahmans) allowed the greatest 
possible freedom; and although at first three philosophical systems onlv were admitted 
as orthodox (the two Mlmansas and the Nyaya), their number was soon raised to six, 
so as to include the Vaiseshika, Sankhya, and Yoga schools. The most conflicting 
views on points of vital importance were tolerated as long as their advocates succeeded 
no matter by what means, in bringing their doctrines into harmony with passages of 
the Acda, strained and twisted in every possible sense. If it was only admitted that 
besides the perception of the, senses and the induction of reason, revelation also, as 
contained in the Veda, furnished a true basis for human knowledge, all other points 
seemed to be of minor importance.” (p. 78 f.) ^ 
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toy a J py dtmano bheda-pratipadamU | & my ate hi .... (Jayanarayana) 
tto 'py jivasya Uvara-bhinnatvam ity aha | Sdstrasya Sruteh Samar thy dj 
jlvesvarayor bheda-bodhakatvat | tathd hi | u dve brahmani veditavye” 
(MaitrT Up. vi. 22) [ “ dvd suparnd sayujd sakkdya, samdnam vriksham 
parislimvajCite | tayor any ah pippalam svadii atti anainann anyo abhichd- 
Jca&lti” (Rig-veda Sanhita, i. 164, 20; .S'veta^v. Up. vi. 6; Mundaka 
Up. i. 3, 1, 1) ity-tidi-Sr liter jivesvarayor hhedo ’vatyam anglkdryyah | 
na eha u tat tvam asi S'veiaketo v u Brahma-vid Brahma eva bhavati” 
ity-ddi-Srutinam Id gatir iti vachyam | “ tat tvam asi" iti srutes tad - 
abhedena tadiyatva-pratipadancna abheda-lhavanti-paratvat | “ Brahma - 
vid Brahma eva" iti Srutis cha nirduhkhatvudind Iwara-sd my am jlvasya 
abhidhatte na tu tad-abhedam | “ niranjanah paraih sdmyam upaiti" iti 
sruter gaty-antitrdsavnbhavat | asti hi lauhilca-vdhjeshu u sampad-adhikye 
purohiio ’yam raja samvrittah " ity-ddishu mdrikja-pareshv abhedopa- 
chdrah | na cha mo/csha- daSayam ajndncfc- nivrittdv abhedo jayate iti 
vachyam bhedasya nityatvena na&ayogad bheda-ndictnglhare 'pi vyahti- 
dvayavasthanasya dvaSyakatvdch cha iti sankshepah | bheda-sudhakani 
yukty-antardni Sruty-antardni cha grantha-gaurava-bhiyd parityaktdni | 
“ ‘ And this opinion is confirmed by the S'astra.* (S'ankara Mi^ra) 
The S'astra means the Veda; by which also a distinction of Souls is 
established. Eor it is said,” etc. [He then quotes two texts which are 
repeated by Jayanarayana, the author of the gloss, whose remarks are 
as follows :] “ There is another proof of the Soul being distinct from 
Isvara; viz. this, that it is confirmed by the S'astra, the Veda, which 
declares the distinctness of the two; and this principle must of neces¬ 
sity be admitted from such texts as these : 4 ' Two Brahmas are to be 
known; ,15C and 4 Two birds, united, friends, attach themselves to the same 
tree; one of them eats the sweet fruit of the pippala tree, while the other, 
without eating, looks on.’ Nor are we to ask what will then become of 
such other texts as (1) ‘Thou art that, o SVetaketu ; 9 (2) ‘He who 
knows Brahma becomes Brahma;’ for the former of these two passages 
(1) tends to convey the idea of identity by representing as identity 
with That, the fact of SVetaketu’s entirely belonging to That; whilst 

186 The full text is : five brahmani veditavye sabda-brahma paraih eha yat — iabda- 
brahmam nishnaUih par am brahmadhigachhati | “ Two Br&hincts are to be known, the 
verbal and the supreme. He who is initiated in the former attains the latter/’ Here, 
however, by the verbal Br&hmci, the Yeda must be intended. 
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the second (2) affirms the equality of the Soul with fsvara, in con¬ 
sequence of its freedom from pain and other weaknesses, and not its 
identity with Him; for it is shewn by another Vedic text, viz. 'The 
passionless man attains the highest state of equality/ that any other 
destiny would be inconceivable. In secular modes of speaking also, 
such as the following, ' From the abundance of his wealth the domestic 
priest has become the king/ we find a figurative assertion of identity. 
Nor can it be said that distinction disappears on the cessation of ignor¬ 
ance in the state of final emancipation, because distinction, from its 
eternity, cannot be destroyed, and because, even if its destructibility 
were admitted, two separate personalities must still continue to exist. 
Such is a summary of our argument: further proofs from reasoning, 
and further texts of the Veda, are omitted from a dread of making the 
book too bulky.” 

The charge of open conteppt of the Veda is brought by S'ankara 
against S'andilya, the author of the Bhagavata heresy, as the orthodox 
Vedantin considers it. 157 Of that doctrine S'ankara thus speaks in 
his remarks on Brahma Sutra ii. 2, 45: 

Veda-vipratishedhas cha bhavati | chaturshu vedeshu par am sreyo ’lab~ 
dhva SCindilyah idam sdstram adhiijatavan ity-ddi-veda-nindd-dcirianat | 
tasmdd asangatd esha kalpand iti siddham | 

"And it also contradicts the Veda: for we see such an instance of 
contempt of the Vedas as this, that S'andilya, not finding the means 
of attaining the highest good in the whole four of them, devised this 
S'astra. Hence it is established that these imaginations are absurd.” 

The points of the Bhagavata doctrine objected to by S'ankara do not 
however appear to be those which are principally insisted on in the 
Bhakti Sutras of S'andilya, published by Dr. Ballantyne in the Biblio¬ 
theca Indica in 1861. I will notice some of these doctrines. The 
leading principle of the system is that it is not knowledge Qn&na) but 
devotion ( bhakti ) which is the means of attaining final liberation 
(Sutra 1). Devotion is defined in tke 2nd Sutra to be a supreme love 
of God (sd pard anuraktir Isvare). Knowledge cannot, the author con¬ 
siders, be the means of liberation, as it may co-exist with hatred of the 
object known (Sutra 4). Neither the study of the Veda nor the acqui- 

157 See Colebrooke’s Misc. Essays, i. 413 : “ A passage quoted by S'ankara Acharya 
seems to intimate that its promulgator was S'andilya,” etc., etc. 
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sition of such qualities as tranquility of mind is a necessary preliminary 
to devotion. The only requisite is a desire of emancipation, according 
to the commentator (remarks on Sutra 1 ). Ceremonial works, too, 
have no bearing upon devotion (Sutra 7), which may be practised by 
men of all castes, and even by Chandalas, since the desire to get rid of 
the evils of mundane existence is comm/m to all (Sutra 78). The com¬ 
mentator explains that the authority of the Yedas as the only source of 
supernatural knowledge is not denied, nor the fact that only the three 
highest castes have the right to study them: but it is urged that 
women, Sudras, etc., may attain by means of the Itihasas and Puranas, 
etc., to knowledge founded on the Yedas, whilst Chandalas, etc., may 
acquire it by traditional instruction based on the Smriti and the prac¬ 
tice of virtuous men. Those whose devotion is not matured in the 
present world, will find the opportunity of perfecting it in S'vetadvipa, 
the world of the divine Being (Sutra 79). Even the wicked may have a 
penitential devotion (cl rtti-bhaktdv eva adhikarcih ), and after they are 
freed from their guilt, they may attain to full devotion. The Bhagavad 
Gita is much quoted by the commentator on these Sutras; but the 
Yeda is also sometimes adduced in proof of their doctrines; as e.g . the 
following words of the Chhandogya TJpauishad, vii. 25, 2 , are cited to 
prove that devotion is the chief requisite, and knowledge, etc., subser¬ 
vient to it: 

u uitma eva tdam sarvam iti | sa vai esha evam paiyann evam manvd- 
nali evam vijdnann utma-ratir dtma-kridah utma-mithunah dtmdnandah 
sa svardd lhavati v | tattra “ dtma-rati-"rupayuh para-lhakteh "pas- 
' yann ly iti darsanam apriyatvadi-lhrama-nirasa-mulchena angam lhavati | 

“ 1 All this is Soul. He who perceives this, thinks this, knows this, 
delights in Soul, sports with Soul, consorts with Soul, takes pleasure 
in Soul; he becomes self-resplendent/ Here the sight expressed in 
the words 1 perceiving,’ etc., is by removing all errors regarding dis~ 
agreeableness, etc., an adjunct of supreme devotion in the form of * de" 
light in 80111 / 99 

In his remarks on Sutra 31 the commentator quotes another passage 
of the same Upanishad, iii. 14, 4, in which a S'andilya is referred to as 
the author of a statement. S'ankara in his commentary on the Upani¬ 
shad calls him a rishi. He cannot, however, have been the same person 
as the author of the Sutras; although, even if he had been so reputed, 
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S'ankara would have had little difficulty in denying that they could 
have been written by a rishi, as we shall see in the next section that 
ho contradicts the opinion that the rishi Kapila, referred to in the 
S'vetasvatara Upanishad, was the author of the Sankhya aphorisms. 

Sect. XI. — Distinction in point of authority between the Veda and the 
Smritis or non - Vedic S'dstras } as stated in the JYy ay a-maid- vis ta ra, 
and by the Commentators on Manu, and the Vedanta , etc.; difference 
of opinion between S'ankara and Madhusudana regarding the ortho- 
doxy of Kapila and Kandda , etc .; and Vijndna Bhikshds view of the 
Sankhya . 

A distinct line of demarcation is gqperally drawn by the more 
critical Indian writers between the Yedas, and all other classes of 
Indian S'astras, however designated. The former, as we have seen, are 
considered to possess an independent authority and to be infallible, 
while the latter are regarded as deriving all their authority from the 
Veda, and (in theory at least) as infallible guides only in so far as they 
coincide with its dicta. This will be clear from the following passages: 

I. Nydya-mdld-vistay;a .— The first text which I adduce has been 
already quoted in the Second Volume of this work, but is repeated here 
for facility of reference. It is from the treatise just named, i. 3, 24 : 

Baudhdyandpastambd&valdyana-kdtydyanadi-ndmdnkitdh kalpa-sutrd- 
di-granthah nigama• niruJcta-shad-anga-granthdh Manv-adi-smritaya& cha 
apaurusheydh dharma-buddhi-janakatvtit veda-vat | na cha mula-pramuna- 
sdpelcshatvena veda-vaishamyam iti sankaniyam | utpannuydh buddheh 
svatak-prdmdnydnglJcdrena nirapekshatvdt ( Maivam I uktdnumdnasya 
Icdldtyaydpadishtatvdt \ Baudhdyana-sutram Apastamba-sutram ity evam 
purusha-ndmnd te grantlidh uchjante | na cha Kdthakddi-samtikhyd-vat 
pravachana-nimittatvam yuktam | tad-grantha-nirmdna-kdle taddnintanaih 
kaiichid upalaldhatvat | tach cha avichhinna-pdramparyeria ahuvarttate | 
tatah Kdliddsadi-grantha-vat paurusheydh | tathdpi veda-mulatvat pro- 
mdnam | . . . . kalpasya vedatvaih nadyapi siddham | kintu prayatnena 
sadhanlyam | na cha tat sddhayituih Sakyam | paurusheyaivasya samakhr 
yaya tat-karttur upalambhena cha sadhitalvat | 

“It may be said that the Kalpa Sutras and other works designated 
by the names of Baudhayana, Apastamba, Asvalayana, Katyayana, etc., 
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and the Nigama, Nimkta, and six Vedangas, together with the Smritis 
of Manu and others, are superhuman, because they impart a knowledge 
of duty, as the Yedas do; and that they should not be suspected of 
inferiority to the Vedas on the ground that they depend upon a primary 
authority, since the knowledge which they impart is independent, 
because it is admitted to be self-evidencing. But this view is in¬ 
correct, for the inference in question proceeds upon an erroneous 
generalization. The books referred to are called by the names of 
men, as 'the Sutras of Baudhayana, 7 ‘ the Sutras of Apastamba; 7 and 
these designations cannot correctly be said to originate in the exposition 
of the works by those teachers whose names they bear (as is really the 
case in regard to the Kanaka, and other parts of the Veda); for it was 
known to some of the contemporaries of these men, at the time when 
they were composing these Sutras, Smritis, etc., that they were so en¬ 
gaged; and this knowledge has descended by unbroken tradition. 
Hence these books are, like the works of Kalidasa and others, of human 
origin. Nevertheless, they possess authority, as being founded on the 
Veda. 77 . . . The following additional remarks represent the opinion of 
the Guru (Prabhakara) on the same question: “It is not yet proved 
that the Kalpa Sutras possess the character of the Veda; it would 
require great labour to prove it; and, in fact, it is impossible to prove 
it. For the human origin of these books is established by the names 
which they bear, and by their being observed to have had authors. 77 

II. Kulluka . —The same thing is admitted by Kulluka, the commen¬ 
tator on Manu, who (in his remarks on i. 1) thus defines the relation 
of his author to the Vedas : 

Paurushcyatve \piManu-vukydndm aviglta-mahdjana-par igr ahat iruty- 
upagrakdch cha veda-mulakataya prdmdnyam | Tathd cha chhdndogya - 
hrdhmane sruyate il Manur vai yat kinchid avadat tad bhcshajam bheshaja - 
tdyai 77 itiJi Vrihaspatir apy aha u VeddrthopanibandhritvdtprddhdnyarJi 
hi Manoh smritam ) Manv-artha-viparita tu yd smritih sd na sasyate | 
Tdvach chhdstrdni Sobhante tarka-vydkarandni cha | Dhanndrtha-moksho- 
yadeshta Manur y Civ ad na dr iiyate 77 | Mahubhdratc 'py uktam “Purdnam 
Mdnavo dharmah sdngo vedas chikitsitam | djiia-siddhCini chatvdri na 
hantavydni hetubhib” | virodhi-Bauddhadi-tarkair na hantavydni | anu- 
kulas tu mimCi msddi-tarkah pravaritaniyah eva | at a eva vakshyati “ dr- 
sham dharmoyadesam cha veda-sastrdvirodhind | yas tarkendnusandhatte 
sa dhannarh veda netarali 77 iti [ 
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“ Though the Institutes of Mann hurl a personal author, still, as their 
reception by illustrious men of unimpeached [ orthodoxy]]? and their 
conformity to the Yeda, prove that they are based upon the latter, they 
are authoritative. Accordingly it is recorded in the Chhandogya Brah- 
mana that, ‘ YThatever Manu said is a medicine for remedial purposes. 
And Vrihaspati says: ‘ As Manu depends upon the contents of the 
Yeda, he is traditionally celebrated as pre-eminent. But that Smriti 
which is contrary to the sense of Manu, is not approved. Scriptures 
and books on logic apd grammar are all eclipsed as soon as Manu, our 
instructor in duty, and in the means ot attaining both earthly pros¬ 
perity, and final liberation, is beheld.’ And it is said in the Maha- 
bharata: ‘ The Puranas, the Institutes of Manu, the Yeda with its 
appendages, and treatises on medicine, these four, which are established 
by authority, are not to be assailed by rationalistic arguments,* that 
is, they are not to be attacked by hostile reasonings, such as those of 
the Bauddhas. But friendly arguments, such as those of the Mlman- 
sakas, are to be employed. And accordingly we shall find below (Manu 
xii. 106) that he says, ‘the man who investigates the injunctions of 
the riskis, and the rules of duty by reasoning which is agreeable to the 
Yeda, he, and he only, is acquainted with duty.’ ” (See above, p. 24, 
note 29.) 

III. Nydya-mdla-vistara.— But the precepts of the Smriti are not 
considered useless or superfluous. On the contrary, an authority is 
attributed to them corresponding to the antiquity, elevated position, 
and sacred character of their supposed authors. Thus the author of 
the Nyaya-raala-vistara says (i. 3, 3) : 

Vimaia swritir vcdu-viuld | vaichkii-inttnv-ddi-pranita-sMrititvdt [ upor 
naymddtyayanadi-mriti-vat | na cha vaiyavthyam Sanka?ityam | a$ma&- 
adinam pratyaksheshu parohheshu ndnd vedeshu vipralcirnasya anushthe- 
ydrthasya ckatra sanhhipyamdnatvdt | 

“The variously understood Smriti is founded on the Yeda, because 
the traditions, such as those regarding investiture, study, etc., have 
been compiled by Yedic men, such as Manu and others. Nor is it to 
be surmised that the Smriti is useless, since it throws together in a 
condensed form a variety of injunctions regarding ^matters to be ob¬ 
served, which are scattered through different Yedas, both such as are 
visible and such as are invisible to us.” (This last expression appears 
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to refer to the supposition that some parts of the Yeda which Manu 
and others had before them when compiling their own works have 
now been lost See Muller’s Anc. Sansk. Lit. pp. 103-107.) 

Accordingly the Smritis have an authority superior to that founded 
merely on the practice of learned men of modern date, who have no 
intuition into the past and invisible. Thus the Nyaya-mala-vistara 
says (i, 3, 19): 

Na hi iddmntandh sishtdh Manv-adi-vad desa-leu,la-viprakrishtarn vedam 
divya-jnunena sdkshdtkarttum saknuvanti yena Sishfuchdro mula-vedam 
anumdpayet | 

“ For learned men of the present day do not possess the power, 
which Manu and others had, of placing before their minds, through 
divine knowledge, the Yeda which is far removed from them both in 
place and time, so as to justify us in regarding the practice of these 
moderns as a sufficient ground for inferring the existence of a Yeda as 
its foundation.” 

But as learned men, in any particular country or at any particular 
time, may be able to consult some Smriti which authorizes their par¬ 
ticular observances, “ these observances may serve as ground for infer¬ 
ring the existence of some Smriti on which they are founded, but not 
for inferring a Veda (tasmdeh chhishtdchurena smritir anumdtuni sakyate 
na tu Srutih). But a Smriti which is thus merely inferred to exist is 
set aside by any visibly existing Smriti of contrary import (anumitd 
cha smritir viruddhaya pratyakshayd smrityd badhyate ).” 

IV. Sankara .—The above passages, by assuming that Manu and 
other eminent sages had the power of consulting Yedic texts now no 
longer accessible, make them practically almost infallible. The same 
view is taken by S'ankara Acharyya. (See, however, the passage quoted 
from him above, in note 67, p. 62; but there he has the author of the 
Sankhya in view r , whoso tenets he regarded as contrary to the Yeda.) 
In answer to the remark of a Mlmansaka objector stated in the com¬ 
ment on the Brahma Sutra i. 3, 32, that the Itihasas and Puranas, 
being of human origin, have only a derived and secondary authority 
(‘ itihasa- pur an am api paurusheyatvut pramdndntara - mulaldm akdn - 
hhate ’), Sankara argues in his explanation of the following Sutra (i. 3, 
33 ) that they have an independent foundation: 

Itihdsa-purd7iani api vydkhydtena mdrgena sambhavad mantrarthavdda- 



mulatvdtprabhavati devatd-vigrahddi pr apanchayitum | pratyaksha-mulam 
apisambhavati | bhavati hi astndkam apratyaksham apt chirantandndm pra¬ 
ty aksham | tathd cha Vydsddayo dcvatdbhih praty aksham vyavaharanti iti 
smaryate | yets tu britydd iddnintandndm ivapurveshdm dpi nusti devadibhir 
vyavaharttum samar thy am iti sa jayad-vaichitryam pratishedet | iddriim 
iva cha na any add ’pi sdrvabhaumah kshatrvyo ’sti iti bruydt tatas cha rdja- 
suyddi-chodandh upcirundhydt | idanvm iva cha lcdldntare py avyavasthita- 
prdydn varndsrama-dharmdn pratijdnita tata& cha vyavasthd-vidhtiyi sds~ 
tram anarthakam leurydt | Tasmdd dharmotlcarsha-vasdl chirantaudh deed- 
dibhih praty aksham vyajahrur iti ilishyate | api cha smaranti u svudhyd- 
yddishta-devata-samprayogah v ityddi | yoyo ’py animddy-aisvarya-prdpti- ’ 
phalaTcah smaryamdno na iakyate sdhasa-mdtrena pratyukhydtum | srutiS 
cha yoga-mdhdtmyam prakhydpayati | * f prithvy-ap - tejo- ’ nila-khe samut- 
thite panchdtmake yoga-gune pravritte | na tasyo rogo najard na mrityuh 
prdptasya yogdd l5S nimisham iarvram” iti | rishindm api mantra-hi<lh- 
mana-darsindm sdmarthyam na asmadiyena sdmart hyena upamdtufh yuk m 
tam | tasmdt sa-mulam itihdsa-purdnam, | 

“ The Itihasas and Puranas also, having originated in the way which 
has been explained, have power, as being based on the hymns and 
arthavadas, to evince the corporeality, etc., of the gods. It is also 
reasonable to suppose that they are founded upon intuition. For there 
were things palpable through intuition to the ancients, though they are 
not thus palpable to us. 150 Accordingly it is recorded in the Srnriti that 
Yyasa and others associated face to face with the gods. Ajj man 

158 Instead of yogdd nimisham the text of the Biblioth. Indica reads yogngmmayam 
iso see iibove/pp. 116, 118, and 127; and also Prof MUller’s article on the Vaise- 
shika Philosophy in the Journal of the German Oriental Society, vol. vii. p. 311, t 
■where it is remarked that the Yaiseshikas, like Kapila, include the intuition of rishis 
under the category of praty aksha (arsliarh jnanam sutra-kritd prithak na laJcahi - 
tam yogi-pratyakshe *ntar-bhavat ). 

160 Compare with this R.V. i. 179, 2 : Ye chid hi purve ritasdpah asm sdkam deve- 
bhir avadann ritdni | te clad avdsur ityddi | “ The pious sages who lived of old and 
who conversed about sacred truths with the gods,—they led a conjugal life,” etc. See 
also the passages quoted from the Vana-parvan of the Mahftbhfirata, the S'atapatha 
Bruhnuna, and Plato in the First Volume of this work, p. 147 ; and compare Hesiod, 
fragment 119: tyval ydp r6re Saires frav, $vval 5e CdccKot ddavdroicri tisoiat Kara- 
&irf)TO\s T y av6pd>Troi$. 

“ Immortal gods, not unfamiliar, then 
Their feasts and converse shared with mortal men.” 

And Herodotus writes of the Egyptians, ii. 144 : T b irpJrepov ray dvtipwv rovrw 
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who should maintain that the ancients, like his own contemporaries, 
were destitute of power thus to associate with superhuman beings like 
the gods, would be denying all variety in the history of the world. 
Such a person would in like manner affirm thajb as now there is no 
Kshattriya possessed of universal sovereignty, so neither was there ever 
such a prince ; and would thus irnpugu the scriptural injunctions re¬ 
garding the rajasuya sacrifice [which was only to be performed by a 
universal monarch]. He would also allege that in former times, as 
now, the dutes of castes and of orders were scarcely at all in force, and 
would thus render fruitless the scriptures by which the rules relating 
to them are proscribed. By these considerations it is intimated that the 
ancients, in consequence of their eminent holiness, were admitted to 
associate immediately with th&gods, etc. And the Smriti 101 says that 
nearness to, and converse with the gods is gained by reading the Yoda, 
etc. Again, when the Smyiti talks of the practice of Yoga resulting in 
the acquisition of superhuman faculties, such as minuteness, this asser¬ 
tion cannot be impugned through mere audacity, \i.e. it must have 
had some good foundation]. The Yeda, too, declares the immense 
power of devotion in these words: ‘ When the fivefold influence of 
Yoga, connected with the elements of earth, water, fire, air, and aether, 
has begun to act, and a man has attained an {ethereal [or fiery] body, 
ho is no longer affected by disease, decay, or death.’ And it is un¬ 
reasonable to estimate, by the analogy of our own power, the power of 
the risbis, the seers of the Yedic hymns and Brahmanas. Wherefore 
tho Itihasas and Puranas have an (independent) foundation.’ ” 

S'ankara does not, however, treat all the ancients in this way. Like 
many other systematizes, he finds no difficulty in rejecting or explain¬ 
ing away any authorities which come into conflict with his views. It 
is thus that he deals with Kapila, the author of the Sankhya. That 
eminent sage is thus spoken of in the S'vetasvatara Upanishacl, v. 2 : 

Yo yonim yonim cidkitishthoty eho vi&vani r up uni yonis ch& sarveth | 

Oeobs hvai robs iv ’Aiyuirrcp Hpxovras, oiKeovras ap.a ro7<ri &v9p&iroi(ri, “And [the 
Egyptian priests said] that before these men the gods were the rulers in Egypt, 
dwelling together with men.” 

161 It appears from the*gloss of Govinda Ananda that one of the Yoga Sutras is 
here quoted. I give the sense according to his explanation : mantra-japad deva-san - 
nidhyham taUsambhashanam cha Hi sutrdrthah . 
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rishim prasutaih Kapilam yas tam agrejndnair bibhartti jdyamdnam cha 
pasyet | 

“ The god who alone superintends every source of production and 
all forms, who formerly nourished with various knowledge his son the 
rislii Kapila, and beheld him at his birth, etc.” 163 

Towards the close of his comment on Brahma Sutras ii. 1 , 1 , which 
I shall cite at some length, S'ankara makes some remarks on this pas¬ 
sage of that Upanishad, After stating the points that had been estab¬ 
lished in the first Book ( adhydya ) of the Brahma Sutras, and alluding 
to the objections which had been urged against the Sankhya and other 
hostile doctrines as contrary to the Veda, S'ankara goes on to explain 
the object of the second book, and the purport of the aphorism with 
which it begins, as follows : • 

Iddnlm sva-pakslie smriti-nyaya-virodha-pariharah pradhtlnadi-vadu- 
nam cha nydyuMdsopabrimhitatvam prativeduntam srishpj-ddi-prakri - 
y fly ah avigitatvam ity any a arthajdtasy a pratipddandy a dvitiyo y dhyuyah 
drabhyate | tattra prathamam tdvat smriti-virodham upanyasya pariha - 
rati | yad ulctam Brahma eva sarvajnam jagatah kdranam tad ayuktam | 
kutah u smrity-anavakdSa- dosha-prasangdt 11 J smritis cha tantrdkhyd 
paramarshi-pranitd iish {a-parigrihitd | any as cha tad-anusdrinyah smri - 
tayah | evaih saty anavakdsdli prasajyeran j tdsu hy aclietanam pradhu - 
nam svatantram jagatah Icdranam upanibadliyate | Mam- ddi-smritayas 
tdvach chodand - lakshancna agnihotrddind dharma -jdtena apekshitam * 
arthaih samarpayantyah sdvakdsdh bhavanti asya varnasya asmin kale 
y nena vidhanena upanayanam tdrisas cha dchdrah ittham vedudhayanam 
ittham samdvarttanam ittham saha-dharma- chdrinl -samyogah iti tathd 
purmhdrthdmk chatur-varndsrama-dharmdn ndnti-vidhdn vidadhati | na 
evaih kdpilddi-smritTnam anushfheye vis h aye ’vakdso y sti moksha-sudhanam 
eva hi s a myag - da rsa nam adhikritya tdh pranltdh | yadi tattra apy ana- 
vakdidh syur dnarthakyam eva dsdm prasajyeta | tasmut tad-jivirodhena 
veddntuh vydkhydtavydh | kaiham punar u ikshity-"adibhyo hetubhyo 
Brahma eva sarvajnam jagatah kdranam ity avadhdritah iruty-arthah | 

“ .wirity-anavakdsa-dosha-prasangena ” punar dkshipyate | bhaved ay am 
andksliepah sva-tantra-prajnundm | para-tantra-prajnus tu prdyena jandh 

<> ” 

163 See S'ankara’s commentary on this passage in Bibl. Ind. vii. 351, and Dr* Boer’s 
translation, p. 62, with the note ; also Dr. Hall’s note in p. 19 of the preface to his 
edition of the Sankhya Sara, in the Bibl. Ind. 
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svdtantryena kruty-artham avadhdrayitum asaknuvantah prakhydta-pra- 
netrikdm smritishv avalamberan tad-balma cha sruty-artham pratipat- 
serann asmat-krite cha vydkhydne na vikvasyur bahu-mdndt smritmam 
pranctrisliu | kapila -p) a bhr itin d m cha dr shark jndnam apratihatam sma - 
ryyatc krutis cha bhavati u rishim prasutam Icapilam yas tam agre jnunair 
bibharttijdyamdnam chapasyed” iti | tysmud na eshdm matam ayathar- 
thaih kakyaih sambhdvayitum | tarkdvashtambhena cha to 1 rtham pratish - 
(hdpayanti | tasmad api smriti-balena vedantah vydkliyeydh iti punar 
dkshepah I tasya samudhir “ na | anya-smrity-anavakdka-dosha-prasan •• 
gad ” iti | yadi smritif-anavalcdka-dosha-prasangcna Uvara-ktirana-'wdah 
dkshipyeta evam, apy anydh ikvara-kurana-vadinyah smrityo 1 navakdkdh 
prasajycran | tdh uddharishydmah | . . . . evam anekakah smritishv api 
zkvarah kuranatvena upaddnatmia cha prakdsyate | smriti-balena pratya- 
valishfhamdnasya smriti-balena eva uttaram pravakshydmi ity ato 1 yam 
anya-smrity-anavakdsa-doshopanydsah | darkitam tu krutlnam ikvara- 
kdrana-vadam prati tdtparygam | vipratipattau cha smritmam avakya- 
kartavye 1 nyatara-parigralw ’nyatarasydh parityage cha smty-anusdrin- 
yah smritayah pramdnam anapekshydh itarah | tad uktam pramtina-la- 
kshane “ virodhe tv anapekshaih sydd asati hy anumdndm ” iti (Mimansa 
Sutras i. 3, 3) ] na cha atlndriydn arthdn krutim ant arena kaschid upa - 
labhale iti kakyaih sambhdvayitum nimittdbhdvdt | kakyaih kapilCidindfh 
siddhanum apratHiata-jndnatvdd iti chet | na | siddher api sdpekshatvdt | 
dharmdnushfhdndpekshd hi siddhih sa cha dharmak chodana-lakshanah I. 
tatas cha purva-siddhayCtk chodandydh artho na pakehima-siddha-purusha- 
vachana-vakena atikankitum kakyate | siddha-vyapcisraya-kalpanuyam api 
bahutvdt siddhandm pradarkitena prakdrena smriti-vipratipattau satyum 
na kruti-vyapakrayad any ad nirnaya-karanam asti \ para- tantra-prajna- 
sya api na akasmdt smriti-vikesha-vishayah pakshapdto yuktah | kasyachit 
kvachit tu pakshapcite sati purusha-mati-vaikvwrupyena tattvuvyasthdna - 
prasangut j tasmdt tasya api smriti-vipratipatty-upanydsena kruty-anu- 
sdrdnanusdra-vivechanena cha san-marge prajnd sangrahaniyd j Yd tu 
krutih Kapdasya jndndtikayam darsayanti pradarkita na tayd kruti - 
viruddham api Kdpilam mat am kraddhatum sakyaih u Kapil am” iti 
“ kruti-surnunya-matratvad ” 163 anyasya cha Kapilasya Sagara-putrdndm 
prataptur Vdsudeva-jidmnah smarandt | anydrtha-darkanasya cha prdpti- 
ra/utasya asddhakatvdt | Bhavati cha anyd Manor mdhdtyam prakhyti- 
m Mimunstt-sutra i. 1, 31. See above, pp. 78 f. 
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pay anti Srutir “yad vai kincha Manur avadat tad bheshajam 6 iti \ 
Manunu aha (xii. 91) “ sarva-bhuteshu chdtmdnaih sarva-bhdtdni chat- 
rriani] samam pasyann dtma-ydji svdrdjyani adhigachchhati” iti sarvdt- 
matva-darsanam praSanisatd Iidptlam matam nindyate iti gamyate | Ka¬ 
pil o Jd na sarvdtmatva-dar&anam anumanyate dtma-bkedabhyupagamul' | 
.... atas cha dtma-bheda-kalpamyd ’pi K&pilasya tantrasya veda- 
viruddhatvam vedunmun-Manu-vacham-virudhatvam cha na kevalam sva- 
tantra-prakriti-parikalpanayd eveti siddham | vedasya hi nirapeksham 
svdrthe prdmanyam raver iva rupa-vishaye purusha-vachasam tu mulun- 
tardpekshaih svdrthe prdmanyam vaktri-smriti-vyavaUtam cha iti vipra- 
karshah | tasmdd veda-viruddhe vishaye smrity-armakdh-prasango na 
doshah | 

“ But now the second chapter is commenced with the view of effect¬ 
ing the following objects, viz. (a) to refute, in our own favour, the 
charge of contradicting the reasonings of the Smriti, to shew (b) that 
the doctrines regarding Pradhana, etc., have nothing more than an ap¬ 
pearance of reason, and (a) that the manner in which the subjects of 
creation, etc., are treated in each of the Upanishads is unimpeachable. 
First of all then the author states, and removes, the objection of con¬ 
trariety to the Smriti. Our opponents urge that it is incorrect to say 
that the omniscient Brahma is the cause of the world. Vi by l Because, 
(1) as they allege, that doctrine ‘is chargeable with the objection of setting 
aside the Smriti as useless’(Br. Sutra, ii. 1,1). This term ‘ Smriti’ denotes 
a systematic treatise (tantra) composed by an eminent rishi, and received 
by the learned; and there are other Smritis in conformity with it. And 
the alleged difficulty is that (on the theory that Brahma is the cause) all 
these would be set aside as useless; since they propound an unconscious 
Pradhana as the self-dependent cause of the world. Xhe Smritis or 
Manu and others, indeed, which affirm that by means of the agnihotia 
and other enjoined ceremonies, the objects desired (by those who practise 
these rites) will be accomplished, will still retain their use, viz. of pre¬ 
scribing the objects to be pursued, viz. the various duties of the four 
castes and orders,—that such and such a oaste shall be initiated at such 
a time and by such a process, and shall follow such and such a mode of 
life, that the Veda is to be studied, that the cessation of study is to 
take place, and that union with a woman following the some rites is to 

im s ee above, p. 181, and the First Volume of this work, pp. 188, and 510. 
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celebrated, in such and such ways. But [on the hypothesis of Brahma 
being the creator] no such room is left for the Smritis of Kapila and 
others, on the ground of any ceremonies to be performed [in conformity 
with their prescriptions ]; for they have been composed as embodying 
perfect systems affording the means of final liberation. If in this 
respect also no place be left for them the difficulty will arise that they 
are quite useless. And hence the conclusion is reached that the TJpani- 
shads should be interpreted so as to harmonize with them. But, such 
being the case, how, it is again objected, have you determined on the 
^strength of the reasons furnished by the texts about ‘ beholding/ etc., 
that it is the meaning of the Yeda that Brahma is the omniscient cause 
of the world, thus exposing yourself to the charge of leaving no place 
for the Smriti ? Although we hold that this charge is harmless as regards 
those who think for themselves; yet men have for the most part no 
independent opinion, and are unable by an unassisted act of their own 
judgment to determine the sense of.the Yedas, and will consequently lean 
upon the Smritis composed by renowned authors, and adopt the sense of 
the. Yedas which they enforce: and from their lofty opinion of these authors 
they will have no confidence in our interpretations. And it is moreover 
urged (2) that Kapila and the others are declared by the Smriti to have 
possessed an unobstructed intuitive (cirsha l06 ) knowledge ; and there is 
also a Yedic text to the effect 1 He who of old sustains with manifold 
knowledge Kapila when he is produced, and beholds him when born/ etc. 
(S'vetasv. Up. v. 2). Consequently their doctrines cannot be imagined 
to be untrue. And they further support their tenets by argument. On 
these grounds also, it is urged, the Upanishads must be interpreted by 
the aid of the Smritis. The questions thus raised are settled by the con¬ 
cluding words of the Sutra, *No; for this conclusion is vitiated by tlie 
objection that other Smritis would in this way be rendered useless.* (1) 
If the doctrine that God is the cause of the world is chargeable with 
the objection that it leaves no room for the Smriti, in the same way the 
difficulty will arise (on the other theory) that other texts of the Smriti 
which affirm that God is the cause will be set aside. These we shall 
adduce.” After quoting some passages, S'ankara proceeds: “In the 
same manner in numerous texts of the Smriti God is shewn to be both 
the instrumental and the material cause. I must answer on the 
165 See above, pp. 116, 118, and 127. 



strength of the Smriti the person who opposes me on the same ground, 
and so I just indicate this objection against his views as having the 
effect of setting aside other Smritis. But it has been shown that the 
sense of the Yedic texts is in favour of the causality of God* And 
since, if the Smritis are at variance with each other, we must of neces¬ 
sity accept the one set and reject »the other, those of them which are con¬ 
formable to the Veda will be authoritative, and the rest will deserve 
no attention: for it has been said in the section (of the Pun r aMtmansa) 
on proof (i. 3, 3), that 4 if it (the Smriti) be contrary (to the Veda) it 
must be disregarded; but if there be no (contrariety) it must be in¬ 
ferred (that the former is founded on the latter).* And it is inconceiv¬ 
able that anyone should discover things beyond the reach of the senses 
without the aid qf the Veda, since the nreans of doing so are wanting. 
If it bo urged that wo can conceive such discovery (of imperceptible 
things without the help of the Veda) as possible in the case of Kapila 
and other perfect persons (siddhanam), because there was nothing to 
obstruct their knowledge;—wo reply, Ho ; because perfection ( siddhi) 
is dependent upon something else, viz. on the practice of duty. Now 
duty is defined as something which is enjoined. And the subject- 
matter of an injunction which was previously promulgated cannot be 
called into doubt on the strength of the words of a man who became 
perfect at a subsequent period. And even on the supposition that con¬ 
fidence could be placed in such ‘perfect* persons, yet, as they are 
numerous, and as such a mutual contradiction as we have already 
pointed out exists between the Smritis of different 4 perfect’ persons, 
there is no means left of determining the truth, hut reliance on the Veda. 
Causeless partiality to any particular Smriti, on the part even of a man 
who has no independent opinion, is improper; but if anyone ever do©3 
exhibit such partiality, the charge of depriving truth of all fixity at¬ 
taches to his procedure, because the opinions of men (which he takes 
as the, standard of his belief) assume^ all sorts of forms. Consequently 
his judgment also should be directed into the right path by indicating 
the mutual contradictions between the different Smritis, and by dis¬ 
tinguishing those of them which aro conformable to, from those which 
are at variance with, tho Veda. And (2) the Vedic text which has been 
pointed out, showing the transcendent character of Kapila’s knowledge, 
cannot be a warrant for believing the doctrine of Kapila, though con- 
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trary to the Veda, since the word Kapila 4 has, in this text, a general 
sense * [applicable to others besides the author of the Sankhya] (Mlm. 
Sutra, i. 1, 31), and another Kapila called Vasudeva, the consumer lof 
Sagara’s sons, is also mentioned in the Srnriti; and since the- indication 
of something whioh has a different object in view, and is therefore irrele¬ 
vant to the matter in question, can prove nothing/ 160 There is, besides, 
another text of the Veda which sets forth the eminent diginity of Manu in 
these terms, 1 Whatever Manu said is medicine/ 167 And Manu—when 
he employs the words (xii. 91), ‘He who, with impartial eye, beholds 
himself in all beings, and all beings in himself, thus sacrificing his 
own personalty, attains to self-refulgence;’ and, by saying this com¬ 
mends the tenet that everything is one with the supreme Spirit—must 
be understood as censuring u Kapila’s doctrine. For^apila does not 
assent to the identity of Brahma and the universe, since he holds a 
diversity of souls/’ . . . (After quoting one passage from the Maha- 
bharata, and another from the Veda, to prove that Kapila is wrong, 
Sankara proceeds): “ Hence it is proved that Kapila’s system is at 
variance with the Veda and with the words of Manu, who follows the 
Veda, not only in supposing an independent Prakriti (nature), but also 
in supposing a diversity of souls. How the Veda lias an independent 
authority in regard to its own contents, as the sun has (an inherent 
power) of manifesting forms; whilst the words of men have, as regards 
their own sense, an authority which is dependent on another source 
(the Veda), and which is distinguished (from the authority of the 
Veda) by the fact of their authors being remembered. Consequently 
it forms no objection to a doctrine that it sets aside a Srnriti on a point 
which is contrary to the Veda/’ 

t i'i \ ■ . 

166 The words thus translated are explained as follows in the Gloss of Govinda 
Ananda : Kincha “ yak Kapilamjnanair bibhartti tam tsvaram pasyed ” iti vidhlyat* 
tat ha cha afiyarthasya isvara-praiipatti-seshasya Kapila-sarvajnatvasya darts an am 
animtdas taaya mdncintarena prapti-s unyfisya svarthasadhahatvayogad na amwada- 
mdtrdd sarvujnatva-suidhir ity aha | “ And it is enjoined (in the text of the S'veta- 
svatara Upanishad): ‘ Let him behold that Is’vara who nourishes Kapila with various 
knowledge;’ and so since this ‘indication* of, this reference to, the omniscience of 
Kapila, which has another object in view, and ends in the establishment of an Is'vara, 
and which on other grounds is shewn to be irrelevant, cannot prove its own meaning, 
—this mere reference does not suffice to evince Kapila’s omniscience :—This is what 
S'atikara means to say.** 

167 Sec the First Volume of this work, pp. 188 and 510, 
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See also Sankara’s commentary on the Taittirlya TJpanishad, Bib. 
Ind. vii. pp. 136, 137, where he says : 

*Kdpila - Icunadudi - tarka - sdstra - virodhah iti chet | na | tesh&m muld- 
bhdve veda-virodhe cha bhrdntyopapatteh | 

“ If it be objected that this is contrary to the rationalistic doctrines 
of Kapila and Kanada [and therefore wrong], I answer no, since these 
doctrines are proved to be erroneous, as having no foundation, and as 
being in opposition to the Veda.” 

His remarks on a passage of the Prasna TJpanishad, which are as 
follows, afford a curious specimen of the contemptuous manner in which 
this orthodox Vedantist treats the heretical Sankhyas, etc. (Prasna Up. 
vi. 4; Bib. Ind. viii. 244): 

Sankhyas tu cpidya- dhyuropitam eva piirushe karttritvarh hriya-kdra- 
kam plialaih cha iti kalpayitvd dgama-vdhyatodt punas tatas trasyantaa 
paramdrthatah eva bhoktritvam purushasya ichchhanti | tattvdntaram cha 
pradhdnam purushdt paramdrtha-vastu-bhutam eva kalpayanto ’ nya~tdr - 
kika-krita-htddhi-vishayah santo vihanyante | Tat ha it are tdrkikdh sdn - 
khyair ity evam paraspara-viruddhurtha-kalpandtah dmishurthinah ioa 
pranino } ?iyonyam viruddhamanah artha-darsitvat paramdrtha-tattvut 
tad-duram eva apakrishyante | atas tan-matam anddritya veddntdrtha- 
tattvam ekatva-darSanam prati adaravanto rmmukshavah syur iti tdrkika- 
mate dosha-darsanaih kinchid uchyate 1 smdbhir na tu tdrkxka-tdtparyyena | 
u The followers of the Sankhya imagine that the functions of action, 
and the enjoyment of reward which causes action, become erroneously 
attributed to the soul ( purusha) in consequence of supervening ignorance; 
but as this doctrine differs from that of Scripture, they become afraid of 
it, and seek to ascribe to the soul enjoyment in the proper sense. And 
supposing another principle distinct from soul, viz. Pradhana (or na¬ 
ture), which they regard as substance in the proper sense, they become 
the objects of correction by other rationalists, and are crushed. Thus, 
in consequence of the contrariety between the conceptions of the San¬ 
khyas and those of other freethinkers, the two parties quarrel with 
each other like animals fighting for flesh; and thus, from their having 
an (exclusive) regard to (their own) views, they are all drawn away 
to a distance from the essential truth. Wherefore let men, disregarding 
their tenets, seek for final liberation by paying honour to the principles 
of the Yedantic doctrine, which maintains the unity of aii being. We 
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have thus pointed out something of the errors of the rationalists, and 
have said nothing in accordance with thoir views.” 

IV.—In thus depreciating Kapila, S'ankara is in direct opposition fd 
tho Bhagavata Purana (which, however, may be a work of later date 
than* his 168 ), in which the author of the Sankhya is spoken of with the 
greatest reverence. Thus in Bhag. Par. i. 3, 10, he is described'as 
the fifth incarnation of Vishnu : 

Panchamah Kapxlo ndma siddhesah ledIti-viplutarn | provdohdsuraye 
sdnkhyam tattva-grama-vinirnayam | 

“In his fifth manifestation, he [in the form of] Kapila, and lord of 
saints, declared to Asuri the Sankhya which defines the series of prin¬ 
ciples, and which had been lost through the lapse of time.” 

And again, in Bhag. Pur. lx. 8, 12, 13 r Kapila is made the subject 
of eulogy. A legend narrates that the sixty thousand sons of king 
Sagara, conceiving Kapila to be the robber of a horse which had been 
carried away from their sacrifice, advanced to slay him, when they 
were burnt up by fire issuing from his body. The author of the 
Purana, however, denies that this was in any degree owing to passion 
on the part of the sage : 

Na sadhu-vudo mani-kopa-bharjitdh nripendra-putruh iti sattva-dha- 
mani | katham tamo roshamayam vibhdvyate jagat-pavitrdtmani lche rajo 
bhuvah | yasyeritd sdnkhyamayi dridheha nanr yayd mumuhhus tarate 
duratyayam | bhavdrnavam mrityu-patliam vipaichitah paratma-bhutasya 
katham prithanmatih | 

“It is not an assertion befitting a good man to say that the king’s 
sons were burnt up by the wrath of the sago; for how is it conceivable 
that the darkness (jamas) of anger should reside in the abode of good¬ 
ness (, sattva ), or that the dust (or passion, rajas) of the earth should 
ascend into the sky, the region of purity? How could that sage, one 
with the supreme Spirit, by whom the strong ship of the Sankhya was 
launched, on which the man seeking emancipation crosses the ocean 
of existence, hard to be traversed, and leading to death,—how could he 
entertain the idea of any distinction between himself and others [and 
so treat any one as an enemy] ? ” 

It is.not necessarj for me to quote any further passages in praise of 
the author of the Sankhya. There is a great deal about this system 
168 See Wilson’s Vish. Pm*., preface, pp. xliv. and ii. 
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in the Mahabharata, S'antiparvan, verses 11,037 ff. See Colebroolce’s 
Essays, i. 236 (p. 149 of ’Williams and Norgate’s ed.); Wilson's Vishnu 
Parana, pref. p. xciv. and text, pp. 18 ff. with notes; Bhagavata Purana, 
iii. chapters 24-30; Weber’s Ind. Stud, passim; Dr. Boer's Introduc¬ 
tion to S'veta^vatara Upanishad, Bibl. Ind. xv. 35 ff.; and Dr. Hall's 
preface to the Sankhya-sara in the Bibl. Ind. p. 19, note. 

We have thus seen that a distinct line of demarcation is drawn by 
the most accurate and critical of the Indian writers, between the Sruti, 
which they define to be superhuman and independent, and the femriti, 
which they regard as of human origin, and as dependent for its author¬ 
ity on its conformity with the S'ruti. S'ankara, indeed, as we have also 
observed (above, p. 183 f.), goes very nearly, if not altogether, so far as 
to assign an independent foundation to theoSmritis; but he coniines this 
distinction to such of these works as coincide in doctrine with the S'ruti 
or Veda, according to his own Vedantic interpretation of its principles, 
while all other speculators are denounced by him as heterodox. It is, 
however, clear from the SVetasvatara Upanishad, the Mahabharata, the 
Bhagavad Gita, the Vishnu, and the Bhagavata Puranas, etc., that the 
doctrines of the Sankhya must have been very prevalent in ancient 
times, and that S'ankara, when he condemned them as. erroneous, must 
have done so in the face of many powerful opponents. 169 

169 I quote the following passage from Dr. Boer’s Introduction to the S vetasvatara 
Upanishad, pp. 36f.: “At the time of the composition of the S Svetas watara, the 
SSnkhya was not a new system, which had to overcome the resistance of old received 
opinions, and the prejudices of men in power, whose interest might be opposed to the 
introduction of a doctrine by which their authority could he questioned. It had 
fpund many adherents; it was the doctrine of Manu, of some parts of the Maha- 
bhSrata* and to its founder divine honour had been assigned by general consent. It 
was a doctrine whose argumentative portion demanded respect, and as it was admitted 
by many Bramhans {sic), distinguished for their knowledge of the Vedas, it could not 
be treated as a heresy. The most learned and eminent of the Bramhans were evidently 
divided among themselves with reference to the truth of the Sankhya and Vedanta, 
and this must have afforded to the opponents of the Vedaic system a moat powerful 
weapon for attacking the Vedas themselves. If both the Sankhya and Vedanta are 
divine revelations, both must he true; but if the doctrine of the one is true, the doc¬ 
trine of the other is wrong; for they are contradictory among themselves. Further, 
if both are derived from the Vedas, it is evident that also the latter cannot reveal the 
* truth, because they would teach opposite pinions about one and the same point. Such 
objections to the Vedas had been made already in ancient times, as is clear from the 
Upanishads, from several passages of Manu, trom Yaska, etc.; and under these cir¬ 
cumstances it cannot he wondered at, if early attempts were made to reconcile the 
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It is not necessary for me here to inquire with any accuracy what 
the relation was in which the different philosophical systems stood to 
each other in former ages. It may suffice to say that the more thorough- 
going adherents of each—of the Yedanta, the, Sankhya, the Nyaya, 
etc.—must, according to all appearance, have maintained their respec¬ 
tive principles with the utmost earnestness and tenacity, and could not 
have admitted that any of the rival systems was superior to their own 
in any particular. It is impossible to study the Sutras of the several 
schools, and come to any other conclusion. The more popular systems 
of the Puranas, on the other hand, blended various tenets of the dif¬ 
ferent systems syncretieally together. In modern times the superior 
orthodoxy of the Vedanta seems to be generally admitted. But even 
some who hold this opinion refuse to follow the example of Sankara in 
denouncing the founders of the rival schools as heretical. On the con¬ 
trary, they regard them all as inspired Munis, who, by adapting their 
doctrines to the capacities or tendencies of different students, have 
paved the way for the ultimate reception of the Vedantic system. 
Such is the view taken in the Prastliaria-bkeda of Madhusudana Saras- 
vati, who gives the following lucid summary of the leading principles 
of the different schools of speculation (Weber’s Indische Studien, i. 23): 

Sart'esham cha sankshepena trividhah eva prasthdna-bhedah \ tatra 
arambha-vadah ekah | parindma-vado dvitiyah \ vivartta-vadas tritiyah | 
pdrthivapya - taijasa - vdyaviyas chaturvidhuh paramdnavo dry - anukadi - 
kramena bralmdnda-paryantam jagad drambhante | asad eva kdryyam 
kdraka-vydpdrdd utpadyate iti prathamas tdrkikdndm mimdmsa- 
kdndffi cha | sattva - rajas - tamo - gundtmakam pradhunam eva mahad- 
ahankcirddi - kramena jagad-akarena parinamate | purvam apt sukshma- 
rupena sad eva kdryam kdrana-vydpdrena abhivyajyate iti dvitiyah 
pakshah Sankhya-Yoga-Pdtanjala-PdSupatdndm | Brahmanah pari- 
ndmo jagad iti Vaislinavdndm | sva-prakd&a-paramdnandtidvitiyain Brah¬ 
ma sva-mdyd-vasdd mithyaiva jagad-dkarena kalpate iti tritiyah paksho 

tenets of the Yedanta and Sankhya to save the uniformity of the doctrine, and 
thereby the sacredness of the Vedas as the Scriptures derived from tho immediate 
revelation of God. So, for instance, it is recorded that Yyasa, the reputed author of 
the Braraha Sutras, wrote also a commentary to Patanjali’s Yoga-Lustra, which is still 
extant under his name. In the same manner composed Gaudapiida, the eminent 
Veduutist, and teacher of Sankara’s teacher, Govinda, a commentary to Is'vara 
Krishna’s Siinkhya Kuriku; and the Bhagavad Gita has also the same object.” 
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BraJm a - vadina m | sarveshdm pradJiuna-karttfinam. mumnam vivartta- 
vtida-paryavasanena advitiye Paramehare eva pratipudyc tdtparyam | na 
hi te munayo bhrdntdh sarvajnatvdt teshdim j Jcintu vahir-vishaya-prma- 
ndndm dpdtatah ptcrusjiurthe prave&o na sambhavati iti ndstihja-rdra- 
ndya taih pralcdra-bheddh pradarsitah | tatra teshdm tdtparyam abuddkvu 
veda-viruddhe J py arthe tdtparyam utprekshamdnds tan-matam era upd- 
deyatvena grihnanto jandh ndna-patha-juxho bhavanti | Hi sarvam ana - 
vadyam | 

“The difference in principle between these various schools is, when 
briefly stated, three-fold. The first doctrine is that of a commencement 
of the world; the second is that of an evolution; the third is that of 
an illusion. Atoms of four descriptions—earthy, aqueous, igneous, and 
aerial—beginning with compounds of two atoms, and ending in the 
egg of Brahma (the world), originate the universe: and effects, pre¬ 
viously non-existent, come into being from the action of a causer. This 
is the first theory, that of the Logicians and Mlmansakas. The second 
theory, that of the Sankhyas, Yogas, Patanjalas, and Pasupatas, is that 
Pradhdna (or Prakriti — nature), consisting of the three gums (quali¬ 
ties), sattva, rajas , and tamas , is evolved, through the successive stages 
of mahat (intellect), and ahankdra (consciousness), etc., in the form of 
the world; and that effects, which had previously existed in a subtile 
form, are [merely] manifested by the action of their cause. Another 
form of this theory is that of the Yaishnavas [the Ramanujas], who 
hold the universe to be an evolution of Brahma. The third view, that 
of the Brahma-vadins (Yedantists), is, that Brahma, the self-resplen¬ 
dent, the supremely happy, and the one sole essence, assumes, unrealiy, 
the form of the world through the influence of his own illusion (Maya). 

The ultimate scope of all the Munis, authors of these different sys¬ 
tems, is to support the theory of illusion, and their only design is to 
establish the existence of one Supreme God, the sole essence; for these 
Munis could not be mistaken [as some of them must hate been, if 
they were not all of one opinion, or, as those of them must have been 
who did not hold Yedantic principles], since they were omniscient. 
But as they saw that men, addicted to the pursuit of external objects, 
could not all at once penetrate into the highest truth, they held out to 
them a variety of theories, in order that they might not fall into atheism. 
Misunderstanding the object which the Munis thus had in view, and 
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representing that they even designed to propound doctrines contrary 
to the Vedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a variety 
of systems. Thus all has been satisfactorily stated.” 

I find that VijnanaBhikshu, the commentator on the Sankhya aphor¬ 
isms, takes very nearly the same view as is here quoted from Madhu- 
siidana Sarasvatl, in regard to the superiority of thg Brahma Mimansa 
or Vedanta over the other Dar^anas. 

In his Sankhya-pravachana-bhashya (Bibliotheca Indicaj* pp. 3 if.), 
he thus writes: 

Sydd etat | Nydya-vaiiekikdbhydm atra avirotUio lhavatu | brahma - 
mlmdmsd-yogdbhydm tu virodho ’sty eva | tdbhydm nityehara-sadhandt | 
atra cha Uvarasya pratishidhyamdnatvdt | na cha atrdpi vydvahdrika- 
pdramdrthika - bhedena sehara - nirisvara - vddayor avirodho ’stu sehara- 
vadasya upusand-paratva-samlhavdd iti vdchyam | vinigamakdlhdvdt | 
isvaro hi durjneyah iti ninsvaratvam api loka-vyavahara-siddham aiha- 
ryya-vairdgydya anuvaditum iakyate dtmanah sagunatvam iva | na tu 
kvdpi iruty-ddav Uvarah sphufam pratishidhyate yena sehara-vndasyaiva 
vydvahdrikatvam avadhdryeta iti | atra uchyato | atrdpi vydvahdrika- 
puramdrthika - bhuvo bhavati | u asatyam apratishtham te jag ad dhur 
amharam ” ityddi-idstrair nirihara-vudasya ninditatvat | asminn eva 
idstre vydvahdrikasyaiva pratishedhasya aisvaryya - vairdgyddy - artham 
anuvddatvauchitydt | yadi hi laukdyatika-matunusdrena nityaiharyyam 
na pratishidhyeta tada paripurna-nitya-nirdoshaiharyya-darianena tatra 
chittdveiato vivekdbhydsa - pratibandhah sydd iti sdnkhydchdryydndm 
diayah. | sesvara-vadasya na kvdpi nindadikam ast% yena updsanddi-pura- 
tayd tat idstram sankochyeta | yat tu u ndsti sankhya-samam jndnam 
ndsti yog a-samam baJam | atra vah samsayo mu bhuj jndnam sdnkkyam 
par am smritam” ityadi vdkyam tad-vivekamie eva sdnkhya-jndnasya dar- 
sandutarebhyah utkarsham pratipddayati na tv ihara-pratisheddmie ’pi | 
tathd Pardsarddy-akliila-iishta-samvtiddd api sehara-vadasyaiva para - 
mdrthikatvam avadhdryate | api cha (t Akshapada-pranlte cha Kdndde 
sdnkhya-yogayoh j tydjyah huti-virudho 9 miah iruty-eka-saranair nri- 
bhih | Jaiminiye cha Vaiydse virudhamio na kaichana | srutyu vcdtirtha- 
vijndne huti-pdrgm gataic hi tdv 99 iti Pardsaropapurdnddxbhyo ’pi 
brahma-mtmamdyuk zhardmie balavattvam | yathd j u nydya-tantrdny 
anekdni tais tair uktuni vddibhih | hetv-dgama-saddcharair yad yuktam 
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tad updsyatdm' ' %ti mokshci-dhciwui-vtlkyud upi Pavakarudy-akhila-kishta- 
vyavahdrena brahma-nilnidmsd-nyuya-vaUeshikady-uktah Isvara-sddhaka- 
nyuyah eva gruhyo balavattvat | tathu | “Yam na pasyanti yoyindrah 
sdnkhydh api mahekvargm \ anudi-nidhanam brahma tarn eva saranam 
vraja” ityddi-kaurmudi-vakyaih sdnkhydnum iJvardjndnasyawa ndrdya- 
nadinu proUatvdch cha | kincha brahma-mimdmsdydh isvarak eva mukhyo 
vishayah upakramudibhir a/vadhritah | tatrdihse tasya budhe Sdstrasyaiva 
aprdmdnyam syut | “ yat-parah sabdah sa Sabdurthafi ” iti nydydt | sun~ 
khja-sdstr^sya tu purushartha-iat-sudhana-prakriti-purusha-vivekdv eva 
mukhyo vishayah | iti Uvara-pratishedharksa-badhe ’'pi na aprdmdnyam \ 

“ Yat-parah, sabdah, sa kabdurthah ” iti nydydt | atah suvakdkatayd sun 
khyam eva isvara-pratishedhumke durbalam iti | na cha braInna-mima.m- 
sdydm api tkvdrah eva mukhyo vishayo no, tu nityaisvaryam iti vaktuih 

kakyate | “ smrity-aMvakuka-dosha-prasanga” -rupa-purva-pakshasya anu- 

papattya nityaisvaryya-vikishtatvena eva brahma-mimamsd-vishayatvuM- 
dhuranut \ brahma-kabdasya para-brahmany eva mukhyatayu tu “athdtah 
para-brahma-jijnasd ” iti na sutritam iti \ etena sankhya-virodhad brah- 
ma-yoga-darsanayoh kurijyekvara-paratvam api na sdnkamyam \ prakriti- 
svdtantryupattyu “ rachanCinupapattes cha na ammdnam" ity&di brahma- 
sutra-parampard-nupapattek cha | tathd “ sa purveshdm api guruh kulena 
anavaohchhedud ” itiyoga-sutra-tadlya-vy&sa-bhdshyabhyam splint am isa- 
nityatdvagamdch cha iti | tasmad abhyupagama-vada-praudhi-vudddina 
eva sdnkhyasya vydvahdrikehara-pratishedha-paratayd brtihma-mlmdrTisu- 
yogabhydih saha na virodhah, | abhyupagama-vadak cha sdstre drishfah | 
yathu Vishnn-purdne (i. 17, 54) | “Etc bhinna-drikum daitydh vikalpuh 
kathitdhmayd | kritvd'bhyupagamamtatrasankshepahkruyatam mama'' | 
iti | astu vd pdpinum jnam-pratibandhartham astika-darkaneshv apy 
amkatah kruti-viruddhd,rtha-vyavasthupanam teshu teshv amkeshv apra- 
mdnyam cha ( kruti - smrity - avirudellieshu tu mukhya - vtshayeshu prd- 
mdnyam asty eva | atah eva Padma-purdne brahma-yoga-darkandti- 
riktundm darkandndm ninda 'py upapadyate | Yathu tatra Pdrvatlm 
prati Isvara-vdkyam \ “krinu devi pramkshydmi tdmasani yathd-kra- 
mam | yeshum kravana-mdtrena patityam jnanindm api | prathamam hi 
mayaivoktam S'aivam Pdkupatddikam | mach-chhakty-uvesitair vipraih, sam- 
proktdni tatah param | Kanddena tu samproktam kustraih vaikeshikam 
mahat | Gautamena tathd nydyam sunkhyam tu Kapilena vai | dvijan- 
tnand Jaimininu purvaih vedamwydrthatah \ nirikvarena vCidena kritam 
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Sdstram mahattaram | Dhishanena tathd proklam chdrvdkam ati-garhi- 
tarn | daityanum nahandrthdya VMnund Buddha-rupina | bauddha-sas- 
tram asat prohtam nagna~nila-patddikam | mCiya-vadam asach-ehhtistrani 
prachchkannmn bauddham eva cha | may aim katfyitam; devi halau brtih- 
mana-rtipind | apdrtharh sruti-vdkydndm daHayat loka-garhitam | kar- 
ma-8varUpa~tyajyatvam atra cha pratipfydyate | sarva-karma-paribhram - 
sad naishkarmyam tatra chochyate | paratma-jivayor a,iky am mayd Hr a 
pratipadyate | brahmano y sya parafh ruparn nirgunam darSitam mayd [ 
sartwya jagato'py asya nd&andrtham kalau yuge | vedarthavadymaMsas- 
tram maya-vadam avaidikam | mayaiva kathitam devi jag atdm msa-kdra - 
ndd 71 iti | adhikam tu brahma-mimdmad-bhdahye prapanchitam asmdbhir 
iti | tasmad dstika-sastrasya na kasydpy aprcima,nyam virodho vd svti- 
sva-vishayeshu sarveahdm abddhqt avirodhdch cha iti | nanv evam purusha- 
bahutvdmSe 9 py asya idstrasya abhyupagama-vddatvam syut | na sydt j 
avirodhut | brakma-mimdtnstiydm apy “ amio nanu-vyapadeSad ” ityddi- 
s utrajdtairjlvdtma-balmtvasyaiva nirnaydt | sankhya-siddha-puruskdndm 
dtmatvam tu brahma-mwidmsayd bddhyate eva | “dtmd iti tu upayanti” 
iti tat-sutrena paramdtmanah eva paramdrtha-bkumdv dbmatvuvadha- 
randt | tathdpi cha sdnkkyasya na aprdmdnyam | vydvaharikdtmano 
jWasya itara-viveka-jndnasya moksha-sadhanatve vivakshitdrthe bddhd - 
bhavdt | etena kruti-smriti-prasiddhaytyr ndndtmaikdtfnatvayor vydvaha- 
rika-pdramdrihika-hhedena avirodhah | 

“Be it so: let there be here no discrepancy with the Nyaya and 
Yaiseshika. But it will be said that the Sankhya is really opposed to 
the Brahma-mimansa (the Yedanta) and the Yoga [of Patanjali]; since 
both of these systems assert an eternal Isvara (God), while the Sankhya 
denies such an Isvara. And it must not be said (the same persons 
urge) that here also [as in the former ease of the'Nyaya and Yai&> 
shika], owing to the distinction between practical [or conventional, or 
regulative] and essential truths, there may he no [real] contrariety 
betweon the theistic and the atheistic theories, inasmuch as the theistic 
theory may possibly have a view to devotion [and may therefore have 
nothing more than a practical end in view];—you are not> it will be 
said, to assert this, as there is nothing to lead to this conclusion [or, 
distinction]. For as Isvara is difficult to be known, the atheistic theory 
also, which is founded on popular opinion, may, indeed, be adverted to 
for the purpose of inspiring indifference to the conception of a Deity > 
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(just as it is [conventionally] asserted that soul has qualities ); but 
neither the Veda, nor any other sastra contains a distinct denial of 
an Isvara, by which the merely practical [or conventional] character of 
the theistic theory could be shewn, [Consequently the theistic theory 
is not a more conventional one, but true, and the contradiction between 
the atheistic Sankhya and the theistic systems is real and irreconcilable], 
“To this we reply: in this case also the distinction of practical and 
essential truths holds. For although the atheistic theory is censured by 
such textji as the following : * They declare a world without an Isvara to 
be false and baselessyet it was proper that in this system (the San¬ 
khya),. the merely practical (or conventional) denial [of I^vara] should B 
be inculcated for the purpose of inspiring indifference to the conception 
of a Deity, and so forth. Because the idea of the author of the San¬ 
khya was this, that if the existence of an eternal LSvara were not 
denied, in conformity with the doctrine of the Laukayatikas, men would 
be prevented by the contemplation of a perfect, eternal, and faultless 
godhead, and by fixing their hearts upon it, from studying to discri¬ 
minate [between spirit and matter]. But no censure on the theistic 
theory is to be found in any work, whereby [the scope of] that 
system might be restricted) as having devotion, etc., in view as its 
only end. And as regards such texts as the following: ‘ There is 
no knowledge like the Sankhya, no power like the Yoga; doubt not 
of this, the knowledge of the Sankhya is considered to be the highest/ 
they [are to be understood as] proving the superiority of the Sankhya 
doctrine over other systems, not in respect of its atheism, but only of 
its discrimination [between different principles]. It is, moreover, estab¬ 
lished by the concurrence of Barbara, and aU other weH instructed 
persons, that the theistic theory is that which represents the essential 
truth. Further, such texts as the following of the Parasara TJpapurana, 
and other works, shew that the strength of the Brahma-mimansa lies 
on the side of its theism, viz., ‘In the systems of Akshapada (Gotama) 
and Kanada, and in the Sankhya atid Yoga, that part which is opposed 
to the Veda should bo rejected by all persons who regard the Veda as 
the sole authority. In the systems of Jaimini and Vyasa (the Vedanta) 
there is no portion contrary to the Veda, since both these sages have 
attained to a perfect comprehension of its true meaning. In the same 
way it results from this text of the Moksha-dharma (a part of the 
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Santi-parvan of the Mahabharata), viz.: ‘ Many systems of reasoning 
have been promulgated by different authors; [in these] whatever is 
established on grounds of reason, of scripture and of approved custom, 
h to be respected; ’ [from this text also, I say, it results] that the 
theory,—declared in the Brahma-mimansa, the Nyaya, the Vaiseshiba, 
etc., in consonance with the tradition of Pariiiara and all other well- 
instructed men,—which asserts an I & vara, is alone to be received, in 
consequence of its strength; and [the same thing follows] from the 
fact that in such passages as this of the Kaurmarpurana, etc., viz.-- 
‘ Take refuge with that Mahesvara, that Brahma without beginning 
or end, whom the most eminent Yogins, and the Sankhyas do not 
behold,’--Narayana (Vishnu) and others assert that the Sankhyas are 
ignorant of Isvara. 

“ Moreover, Isvara is determined to be the principal subject of the 
Brahma-mimansa by the introductory statement, .etc., of that system. 
If it were open to objection on that side [i.e. on the side of its principal 
subject], the entire system would be without authority. Por it is a 
rule that ‘the sense of a word is that which it is intended to denote/ 
Whereas the principal subjects of the Sankhya are—(1) the grand 
object of human pursuit, and (2) the distinction between nature 
h'iti) and spirit (purmhci), which is the instrument of attaining that 
grand object. Thus this system does not lose its authority, even 
though it be erroneous in so far as it denies an Isvara. Por it is a rule 
that ‘the sense of a word is that which it is intended to denote.’ 
Hence, as the Sankhya has a certain applicability of its own, it is weak 
only in so far as it denies an Isvara. 

“ Nor can it be alleged that it is Isvara only, and not the eternity of 
his existence, that is the principal subject of the Brahma-mimansa; 
since, through the disproof of the objection ( purva-pahha) that the 
the:stic theory ‘is chargable with the defect of rendering the Smriti 
inapplicable/ 170 it is ascertained that the assertion of an eternal Isvara 
is the main object of the Brahma-mimansa. But as the word ‘Brahma’ 
is properly employed to denote the supreme Brahma, the first aphor¬ 
ism of the Brahma-mimansa does not run thus, ‘ Now follows the en¬ 
quiry regarding the supreme Brahma; ’ [but thus, ‘ Now follows the 

The aphorism here referred to (Brahma Sutras ii. 1, 1), 'with most of S'ankara’s 
comment on it, has been already quoted above, pp. 185 if. 
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enquiry regarding Brahma.’] Hence we are not to surmise that, as they 
[would otherwise] contradict the Sankhya, the Brahma-mimansa and 
Yoga systems must aim at establishing'[not an eternal Deity] but a 
[secondary] Is vara, who is merely an effect. For this is disproved (1) 
by the series of Brahma Sutras (ii. 2, 1 ff.) which affirm that ‘an un¬ 
intelligent cause of the world cannot be inferred, as it is not conceiv¬ 
able that such a cause should frame anything,’ and which would be 
rendered inconclusive by the assumption of the independent action ot 
Prakriti; and (2) by the fact that the eternity of God is clearly under¬ 
stood from the Yoga aphorism [i. 26], viz. ‘ He is also the instructor 
of the ancients, as he is “not circumscribed by time,’ as well as from 
the commentary of Yyasa thereon. 171 Hence, as the Sankhya, arguing 
on its own special principles, and at the -same time making a great dis¬ 
play of ingenuity 172 and so forth, has in view a merely practical denial 
of an Isvafa, it does not contradict the Brahma-mimansa or the Yoga. 
The method of reasoning on special principles is referred to in the 
S'astra. Thus it is said in the Vishnu Purana [i. 17, 54, Wilson, 
vol. ii. p. 44], ‘ These notions, Daityas, which I have described, are 
the guesses of persons who look on the Deity as distinct from them¬ 
selves. Accepting them as partially correct, hear from me a summary 
(of transcendental truth). 

“ Or let it be [supposed] that even orthodox systems, with the view 
of preventing sinners from attaining knowledge, lay down doctrines 
which are partially opposed to tho V eda; and that in those particular 
portions they are not authoritative. Still in their principal contents, 

m I quote the commentary of Bhoja-ruja on this Sutra, as given by Dr. Ballantyne 
(Aphorisms of the Yoga, part first, p. 32): PurvMum | adyanam Brahrmdlmm api 
sa gurur upadesh^d yatoh sa /catena navachchhidyate andditvdt | tesham punar ddi- 
fnattvad asti /catena avachchhedali j u Of the ancients, that is, of the earliest [beings], 
Brahma and the rest, he is the guru, t.#., the instructor, because He, as haying no 
beginning, is not circumscribed by time; while they, on the other ha^d, having had 
a beginning, are circumscribed by time.” 

m I am indebted to Professor Cowell for a satisfactory interpretation of the first of 
these two phrases, abhyupagama-vdda and praudhi-vuda, as well as for various other 
improvements in mv translation of this passage. The phrase abhyupagama-siddhanta 
is rendered by Dr.‘ Ballantyne “Implied dogma” (Nyaya aphorisms, i. 31, p. 30, as 
corrected in MS.). Professor Goldstucker s.v. renders it by “ implied axiom.” In 
Bohtlin^k and Roth's Lexicon the phrase abkyupagama-vdUa is rendered “ a dis¬ 
cussion °iu a conciliatory spirit.” In regard to the sense of praudhi-vdda see above, 
p. 172. 


202 


OPINIONS REGARDING THE ORIGIN, ETC., 


which are consonant to the S'ruti and the Smriti, they possess authority. 
Accordingly, in the Padraa.Parana wo find a censure passed even upon 
the several philosophical systems (Darfams) y with the exception of the 
Brahma (the Vedanta) and the Yoga. For in that^ work I3vara (Maha- 
deva) says to Parvati, 'Listen, goddess, while I declare to you the 
Tamasa works (the works characterise^ by tamas , or the quality of 
darkness) in order ; works by the mere hearing of which even wise 
men become fallen. First of all, the S'aiva systems, called Pa^upata, 
etc., were delivered by myself. Then the following were uttered by 
Brahmans penetrated by my power, viz. the great Vai^eshika system 
by Kanada, and the Nyaya, and Sankhva, by Gotama and Kapila re¬ 
spectively. Then the groat system, the Purva-[mlmansa], was com¬ 
posed by the Brahman Jaimini on Vedic subjects, but on atheistic 
principles. So too the abominable Charvaka doctrine was declared by 
Dhishana, 178 while Vishnu, in the form of Buddha, with a view to the 
destruction of the Baity as, 174 promulgated the false system of the Baud- 
dhas, who go about naked, or wear blue garments. I myself, goddess, 
assuming the form of a Brahman, uttered in the Kali age, the false 
doctrine of Maya [illusion, the more modem form of the Vedanta], 
which is covert Buddhism, which imputes a perverted and generally 
censured signification to the words of the Veda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent on 'such 
cessation. In that system I propound the identity of the supreme and 
the embodied soul, and show that the highest form of this Brahma is 
that in which ho is devoid of the [three] qualities. It was I myself, 
goddess, by whom this great 6astra, which, composed of Vedic materials 
and inculcating the theory of illusion, is yet un-Vedic, was declared in 
the Kali age for the destruction of this entire universe.’ We have 
entered into fuller explanations on this subject in thcBrahma-mimansa- 
bhashya. There is, therefore, no want of authority, nor any contra¬ 
diction, in any orthodox system, for they are all incapable of refutation 
in their own especial subjects, and are not mutually discrepant. Does, 
then, this system (the Sankhya) lay down a theory based only on its 
own assumptions in respect of the multitude of souls also ? It does not. 
For in the Brahraa-ixumansa also it is determined by such a kind of texts 

175 A name of Vrihaspati, according to Wilson’s dictionary. 

m See Wilson’s Vishnu Pur ana, pp. 334 ff. 


OF THE VEDAS, HELD BY INDIAN AUTHORS. 




as the following (Brahma Sutras, ii. 3, 43), viz. ‘the embodied spirit is 
a portion 175 of the supreme soul, from the variety of appellations/ that 
there is a multitude of embodied spirits. But it is denied by the Brahma- 
mlmansa that the spirits (purusha) asserted by the Sankhya have the 
character of Soul; for it is determined by the Brahma Sutra (iv. 1,3), 
‘they approach Him as one with themselves/ 170 that, on the ground of 
transcendental truth, the supreme Soul alone has the character of Soul. 
But, nevertheless, the Sankhya is not unauthoritative; for as the know¬ 
ledge of its own distinctness from other things, obtained by the em¬ 
bodied spirit in its worldly condition, is instrumental to final liberation, 
this system is not erroneous in the particular subject matter which it 
aims at propounding. In this way it results from the distinction of 
practical and real, that there is no contradiction between the two 
theories (made known by the S'ruti and Smpiti), of a multitude of 
souls, and the unity of all soul. 

The view taken by Madhusudana, as quoted above, and partially 
confirmed by Vijnana Bhikshu, of the ultimate coincidence in principle 
of all the different schools of Hindu philosophy, however mutuaHy 
hostile in appearance, seems, as I have remarked, to be that which is 
commonly entertained by modern Pandits. (See Dr. Ballantyne's Sy¬ 
nopsis of Science, advertisement, p. iv.) This system of compromise, 
hwoever, is clearly a deviation from the older doctrine ; and it practi¬ 
cally abolishes the distinction in point of authority between the Vedas 
and the Smritis, DarSanas, etc. For if the Munis, authors of the six 
Darsanas, were omniscient and infallible, they must stand on the same 
level with the Vedas, which can be nothing more. 

I return, however, from this digression regarding the hostility of 
S'ankara to the adherents of the Sankhya and other rationalistic schools, 

175 On this, however, S'ankara (in loco) remarks as follows : JTvah Isvarasya amso 
bhavitum arhati yathu, 'gmr visphulvigah | ami ah iva mm ah | na hi niravayavasya mu- 
khyo ’msah sambhavati | kasmat pmar niravayavatvut sa_ eva na bhuvati | “ nana- 
vyapadesut | “ The embodied soul must be j; a portion * of Isvara, as a spark is of fire 
(and not merefy dependent upon him as a servant on his master). ‘ A portion * means, 
‘as it were a portion;* for nothing can be, in the proper sense, ‘a portion* of that 
which has no parts. Why, then, as Is'vara has no parts, is not the embodied soul the 
very same as he ? ‘ From the variety of appellations,' etc., etc." 

176 The original Sutra runs thus: Atma iti tu upagachchjmiti grahayanU oha | 

« They approach Him as one with themselves, and [certain texts] cause them to 
receive Him as one with themselves.’* This refers to certain texts which S'ankara 
adduces from one of the Upanishads, apparently. 



and the opinions of later authors concerning the founders of those 
several systems. The distinction drawn by the Indian commentators 
quoted in this section between the superhuman Veda and its human 
appendages, the Kalpa Sutras, etc., as well as the^ other Smritis, is not 
borne out by the texts which I have cited above (pp. 8, 81) from the 
Brihad Aranyaka (= S'atapatha Brahmana), and Mundaka TJpanishads. 
By classing together the Yedic Sanhitas, and the other works enume¬ 
rated in the same passages, the authors of both the TJpanishads seem 
to place them all upon an equal footing ; and the former of the two 
authorities speaks of them all as having proceeded from the breathing 
of the Great Being. If the one set of works are superhuman, it may 
fairly be argued that the others are so likewise. According to the 
Mundaka Upanishad, neither qf them (if we except only the Yedantas 
or Uxjanishads) can be placed in the highest rank, as they equally in¬ 
culcate a science -which is only of secondary importance. 

As, however, Shnkara (who, no doubt, perceived that it would be 
inconsistent with modern theories to admit that any of the works 
usually classed under the head of Smriti had been really breathed forth 
by the Creator, and that such a directly divine origin could, on ortho¬ 
dox principles, he assigned only to writings coming under the desig¬ 
nation of S'ruti), maintains m his comment on the text of the Brihad 
Aranyaka Upanishad that the whole of the works there enumerated, 
excepting the Sanhitas of the four Yedas, are in reality portions of the 
Brahinanas, it will be necessary to quote his remarks, which are as 
follows (Bibl. Ind. ii. 855 if.): 

. . . Nikasitam iva nikasitam | yathd aprayatnenaiva purusha-nikdso 
lhavaty evam vd | are km tad nikasitam tato jatam ity uchyate | Yad 
rigvedo yajurvedali samavedo Hharvangirasas chaturvidham mantra-jutam | 
itihdsah ity Urvaii-Pururavasor samvddddir t( Ur vail ha apsardh ” ityudi- 
brdJmanam eva | purdnam 11 asad vd idam agre asld” ityadi j vidya 
devajana-vidya ' s vedah so 1 yam ” ityudih | upanishadah (t prtyam tty ctad 
updslta ” ityadyah | ilohah “ brdhmam-prabhavdh mantras tad ete 
ilokdh ” ity udayah | sutrdni vastii-sangraha-vdhydni vede yathd u dtrnd 
tty eva updslta” ttyddini | anuvydkhydndni mantra-vivarandni | vyukhyd - 
ndni arthavdddh | . 4 . . . evam ashfavidham brdhmanam J evam mantra - 
brahmanayor eva grahanam | niyata-rachandvato vidyamdnasyaiva vedasya 
abhivyaktih purusha-nisvdsa-vat | ?ia cha purusha-buddhi-prayatna-pur- 
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vakah | atah pramdmm nirapehhah eva svdrthe | . . . . tena vedasya 
aprdmanyam asunlcate | lad-d&ankd-nivritty-artltam idam uktarn | puru~ 
sJia-ntevdsa-vad aprayatnotthitatvdt pramdnam vedo na yathd ’nyo gran - 
thah iti | „ 

“ ‘His breathing ’ means, ‘ as it were, his breathing/ or it denotes the 
absence of effort, as in the case of a man’s breathing. We are now 
told what that breathing was which was produced from him. It was 
the four classes of mantras (hymns), those of the Rich, Yajush, Saman, 
and Atharvangirases (Atharvana); Itihasa (or narrative), such as the 
dialogue between Urvasi and Pururavas, viz. the passage in the Brah- 
mana beginning ‘Urva,4i the Apsaras,’etc. [S'. P.Br. p. 855] ; Purana, 
such as, ‘ This was originally non-existent/ etc.; Yidya (knowledge), 
the knowledge of the gods, as, ‘ This is the Veda/ etc.; Upanishads, 
such as, ‘Let him reverence this, as beloved/ etc.; S'lokas, such as 
those here mentioned, ‘ The mantras are the sources of the Brahmanas, 
on which subject there are these 41okas/ etc.; Sutras (aphorisms) oc¬ 
curring in the Yeda which condense the substance of doctrines, as, 

‘ Let him adore this as Soul/ etc. ; Anuvyakhyanas, or interpretations 
of the mantras; Vyakhyanas, or illustrative remarks.” The commen¬ 
tator adds alternative explanations of the twodast terms, and then pro¬ 
ceeds: “ Here, therefore, eight sorts of texts occurring in the Brahmanas 
are referred to ,* and consequently the passage before us embraces merely 
mantras and Brahmanas. The manifestation of the Yeda, which already 
existed in a fixed form of composition, is compared to the breathing of 
a person. The Veda was not the result of an effort of the intelligence 
of any person. 177 Consequently, as proof in respect of its own contents, 
it is independent of everything else.” 

S'ankara terminates his remarks on this passage by intimating, as 
one supposition, that the author of the Upanishad means, in the words 

177 Compare Sankara’s Comment on Brahma Sutra, i. 1 , 3, as quoted above in 
p. 106, where this same text of the Bjih. Ar. Up. is referred to. As the fact of 
Brahma being the author of the Yedas is there adduced to prove the transcendent 
character of his knowledge, and of his power, we must, apparently (unless we are to 
charge the great commentator with laying down inconsistent doctrines in the two 
passages), suppose that in the text before us he does not mean to deny that Brahma 
was conscious of the procession of the Vedas, etc., from himself, and cognizant of their 
sense (as the author of the Sankhya aphorisms and his commentator seem to have 
understood, see above p. 135), but merely that his consciousness and cognizance were 
not the result of any effort on his part, 
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on which he comments, to remove a doubt regarding the authority of 
the V eda, arising from some words which had preceded, and therefore 
affirms that u the Veda is authoritative, because it was produced with¬ 
out any effort of will, like a man’s breathing, and not in the same 
manner as other books.” (See Sankhya Sutras, v. 50; above, p. 135.) 

This attempt to explain the whole of the eight classes of works enu¬ 
merated in the Upanishad as nothing else than parts of the Brahmanas, 
cannot be regarded as altogether satisfactory, since some of them, such 
as the Sutras, have always been referred to a distinct class of writings, 
which are regarded as uninspired (see Muller’s Anc. Ind. Lit. pp. 75, 

86); and the Itihasas and Puranas had in all probability become a 
distinct class of writings at the period when the Upanishad was com¬ 
posed. And S'ankara’s explanation is rendered more improbable if we 
compare with this passage the other from the Mundaka Upanishad, i. 

1, 5, already quoted above (p. 31), where it is said, “The inferior 
science consists of the Rich, Yajush, Saman, and Atharvan Vedas, ac¬ 
centuation ( siJcshd ), ritual prescriptions ( kalpa ), grammar, commentary 
(nirukta), prosody (< ohhandas ), and astronomy.” 178 Here various ap¬ 
pendages of the Vedas, which later writers expressly distinguish from 
the Vedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four San- 
hitas, or collections of the hymns, as constituting the inferior science 
(in opposition to the knowledge of the supreme Spirit). From this we 
may reasonably infer that the author of the Brihad Aranyaka ITpani- 
shad also, when he specifies the Sutras and some of the other works 

178 I take the opportunity of introducing here Sayana’s remarks on this passage in 
his Commentary on the Rig-veda, vol.jL, p. 33 : Atigambhirasya vedasya artham 
arabodhayitmi sikshddmi xha4-angiwi pravrittani | at a eva teshcim apara-vidyd- 
rupatmm Mundakopanuhady Atharvanikah umananti | “ dve vidye ” ityadi | . . . . 
sadhana-bhuta- dhar tna-jnana-hetutvat shad-ang a-sahitdndm karma-kdnddncim apara- 
vidyd tv am | pi/rama-purmhartha-bhuta-brahma-jnuna-hetutvad upanishaddm para- 
vidydtvam | “ The S'iksha and other fire appendages are intended to promote the com¬ 
prehension of the sense of the very deep Veda. Hence, in the Mundaka Upanishad, 
the followers of the Atharva-veda declare that these works belong to the class of 
interior sciences, thus: * Ihere are two sciences/ etc. [see the entire passage in p. 31.] 

Since the sections of the Veda which relate to ceremonies [including, of course, the 
hymns], as well as the ^ix appendages, lead to a knowledge of c^ity, which, is an in¬ 
strument [of something further], they are ranked as an inferior science. On the other 
hand the Upanishads, which, conduct to a knowledge of Brahma, the supreme object 
of man, constitute the highest science.” 
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which he enumerates, intended to speak of the Vedangas or appendages 
of the Vedas, and perhaps the Smritis also, as being the breathing of 
Brahma. The works which in the passage from the Mundaka are 
called Kalpa ? are also commonly designated as the Kalpa Sutras. 

This conclusion is in some degree confirmed by referring to the pas¬ 
sage from the Mahabharata, S'anti-parvan, 7,660, which has been cited 
in p. 105, where it is said that the “ great rishis, empowered by Sva- 
yambhu, obtained by devotion the Vedas, and the Itihasas, which had 
disappeared at the end of the preceding Yuga.” Whatever may be 
the sense of the word Itihasa in a Veclic work, there can be no doubt v 
that in the Mahabharata, which is itself an Itihasa, the word refers to 
that class of metrical histories. And in this text we see these Itihasas 
placed on a footing of equality with the«Vedas, and regarded as having 
been, like them, pre-existent and supernatural. See also the passage 
from the Chhandogya TJpanishad, vii. 1, 1 ff. (Bibl. Ind., vol. iii. pp. 
473 ff.), quoted above (p. 33), where the Itihasas and Puranas are spoken 
of as “ the fifth Veda of the Vedas.’’ The same title of “ fifth Veda” 
is applied to them in the Bhag. Pur. iii. 12, 39 : Itihusa-puranani pan- 
chamam vedam fsvarah | sa/rvebhyah eva mukhebhyah sasrije sarva-dar- 
sanah | “The omniscient IAvara (God) created from all his mouths the 
Itihasas and Puranas, as a fifth Veda.” See also the passages quoted 
above in pp. 27-30, from the Puranas and Mahabharata, where the 
Itihasas and Puranas themselves are placed on an equality with, if not 
in a higher rank, than* the Vedas. The claims put forward by these 
popular works on their own behalf are not, indeed, recognized as valid 
by more critical and scientific authors, who, as we have seen at the 
beginning of this section, draw a distinct line of demarcation between 
the Vedas and all other works; but it would appear from the passages 
I have quoted from the Upanishads that at ono time the Vedas were, 
at least, not so strictly discriminated from the other S'as^ras as they 
afterwards were. 

Sect. XII.— Recapitulation of the Arguments urged in the Rarsanas , 
and by Commentators , in support of the Authority of the Vedas, with 
some remarks on these reasonings . 

As in the preceding sections I have entered at some length into tie 
arguments urged by the authors of the philosopical systems and their 
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commentators, in proof of the eternity and infallibility of the Yedas, it 
may be convenient to recapitulate the most important points in these 
reasonings; and I shall then add such observations as the consideration 
of them may suggest. # 

The grounds on which the apologists of the Yedas rest their authority 
are briefly these: First, it is urged th^t, like the sun, they shine by 
their own light, and evince an inherent power both of revealing their 
own perfection, and of -elucidating all other things, past and future, 
great and small, near and remote (Sayana, as quoted above, p. 62 ; 
S'ankara on Brahma Sutras i, 1, 3, above, p. 190). This is the view 
taken by the author of the Sankhya Sutras also, who, however, 
expressly denies that the Yedas originated from the conscious effort 
of any divine being (see p. 13$); Second, it is asserted that the Veda 
could have had no (human) personal author, as no such composer is 
recollected (Madhava, above, pp. 83 ff), and cannot therefore be sus¬ 
pected of any such imperfection as would arise from the fallibility of 
such an author (pp. 69 f. ; Sayana p. 106). Third, the Purva-mimansa 
adds to this that the words of which the Yedas are composed are eternal, 
and have an eternal connection (not an arbitrary relation depending upon 
the human will) with their meanings, and that therefore the Yedas are 
eternal, and consequently perfect and infallible 179 (Mlmansa Sutras and 
Commentary, above, pp.71 ff.,andSarva-darsana-sangraha, above, pp.91f.) 
Fourth, the preceding view is either explained or modified by the com¬ 
mentator on the Taittiriya Sanhita (above, p. 69), as well as by Sayana in 
his Introduction to the Big-veda (above, p. 106), who say that, like time, 
aether, etc., the Yeda is only eternal in a qualified sense, ie. during the 
continuance of the existing mundane system; and that in reality it sprang 
from Brahma at the beginning of the creation. But this origin cannot 
according to their view affect the perfection of the Yeda, which in con- 
jequence of the faultlessness of its author possesses a self-demonstrating 
authority. Fifth, although the Vedanta, too, speaks of the eternity of the 
Veda (above, p. 105), it also in the same passage makes mention of its 
self-dependent author; while in another passage (p. 106) it distinctly 
ascribes the origin of the Indian Scripture to Brahma as its source or 

179 In the Bphad Al-anyaka Upanishad (p. 688 of .Dr. Roer’s ed.) it is said: F5- 
chaiva samrad Brahma j nay ate vug vai samrdt paramam Brahma | “ By speech, o 
monarch, Brahma is known. Speech is the supreme Brahma.” 
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cause. Brahma here must be taken as neuter, denoting the supreme 
Spirit, and not masculine, designating the personal creator, as under 
the fourth head. 181 ’ Sixth, according to the Naiyayika doctrine the au¬ 
thority of the V eda is established by the fact of its having emanated 
from competent persons who had an intuitive perception of duty, and 
whose competence is proved by their injunctions being attended with 
the desired results in all cases which come within the cognizance of our 
senses and experience (Nyaya Sutras, above, pp. 116). Seventh, agree¬ 
ably to the V aiscshika doctrine, and that of the Eusumaujali, the in¬ 
fallibility of the Veda results from the omniscience of its author, who 
is God (Vaiiieshika Sutras, Tarka Sangraha, and Kusumanjali, pp. 119 ff., 
127, and 129 ff., above). 

These arguments, as the reader who has studied all their details will 
have noticed, are sometimes indirect opposition to each other in their lead¬ 
ing principles; and they are not likely to seem convincing to any persons 
but the adherents of the schools from which they have severally emanated. 
The European student (unless he has some ulterior practical object in 
view) can only look upon these opinions as matters of historical interest, 
as illustrations of the course of religious thought among a highly acute 
and speculative people. But they may be expected to possess a greater 
importance in the eyes of any Indian readers into whose hands this book 
may fall; and as such readers may desire to learn in what light these 
arguments aro regarded by Western scholars, I shall offer a few remarks 
on the subject. 

In regard to the first ground in support of the infallibility of the 
Veda, viz. the evidence which radiates from itself, or its internal evi¬ 
dence, I may observe first, that this is a species of proof which can 
only be estimated by those who have made the Indian Scripture tho 
object of careful study; and, second, that it must be judged by the 
reason and conscience of each individual student. This evidence may 
appear conclusive to men in a certain stage of their national and per¬ 
sonal culture, and especially to those who have been accustomed from 
their infancy to regard the Vedas with a hereditary veneration; whilst 
to persons in a different state of mental progress, and living under dif¬ 
ferent influences, it will appear perfectly futile. It is quite clear that, 
even in India itself, there existed in former ages multitudes of learned 
180 See note in p, 205, above. 
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and virtuous men who were unable to see the force of this argument, 
and who consequently rejected the authority of the Vedas. I allude of 
course to Buddha and his followers. And we have even found that 
some of those writers who are admitted to have been orthodox, such as 
the authors of the Upanishads, the Bhagavad Gita, and the Bliagavata 
Purana, while they attach the highest value to the divine knowledge con¬ 
veyed by the latest portions of the Veda, depreciate, if they do not actu¬ 
ally despise, the hymns and the ceremonial worship connected with them. 

In regard to the second argument, viz. that the Vedas must be of 
supernatural origin, and infallible authority, as they are hot known to 
have had any human author, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23) of a geographer of his own day who ex¬ 
plained the annual inundations of the river Nile by supposing its stream 
to be derived from an imaginary ocean flowing round the earth, which 
no one had ever seen, that his opinion did not admit of confutation, 
because he carried the discussion back into the region of the irnap- 
parent (e? aifiav e? rov fivOov aveveUas ovk fyet ekeyxpv). The same 
might he said of the Indian speculators, who argue that the Veda must 
have had a supernatural origin, because it was never observed to have 
had a human author like other books;—that by thus removing the 
negative grounds on which they rest their case into the unknown 
depths of antiquity, they do their utmost to place themselves beyond 
the reach of direct refutation. But it is to be observed (1) that, even 
if it were to he admitted that no human authors of the Vedas were 
remembered in later ages, this would prove nothing more than their 
antiquity, and that it would still be incumbent on their apologists to 
show that this circumstance necessarily involved their super-natural 
character; and (2) that, in point of fact, Indian tradition does point to 
certain risliis or bards as the authors of the Vedic hymns. It is true, 
indeed, as*has been already noticed (p. 85), that these rishis are said to 
have only “seen” the hymns, wfyich (it is alleged) were eternally pre¬ 
existent, and that they were not their authors. But as tradition de¬ 
clares that the hymns were uttered by such and such rishis, how is it 
proved that the rishis to whom they are ascribed, or those, whoever 
they were, from whom they actually proceeded, were not uttering the 
mere productions of their own minds ? The whole character of these 
compositions, and the circumstances under which, from internal evi- 
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tlence, they appear to have arisen, are in harmony with the supposition 
that they were nothing more than the natural expression of the per¬ 
sonal hopes and feelings of those ancient bards by whom they were 
first recited. In these ’Songs the Aryan sages celebrated the praises of 
their ancestral gods (while at the same time they sought to conciliate 
their goodwill by a variety of oblations, supposed to be acceptable to 
them), and besought of them all the blessings which men in general 
desire health, wealth, long life, cattle, offspring, victory over their 
enemies, forgiveness of sin, and in some cases also celestial felicity. 

The scope of these hymns is well summed up in the passage which 
I have already quoted (from Colebrooke’s Misc. Essays i. 26) in the 
Second Volume, p. 206 : Arthepsavah rishayo devatdi chhandobhir abhya- 
dhrlvan | “The rishis desiring [various] objects, hastened to the gods 
with metrical prayers.’’ The Nirukta, vii. 1, quoted in the same place, 
says: Yat-kaniah riskir yasyurh devataydm arthapatyam iclihan stutim 
pvayunkte tad-dev at ah sa mantro bhctvati | “ Each particular hymn has 
for its deity the god to whom the rishi, seeking to obtain any object of 
desire which he longs for, addresses his prayer.” And in the sequel 
of the same passage from the Nirukta (vii. 3), the fact that the 
hymns express the different feelings or objects of the rishis is distinctly 
recognized: 

Parohha-Jcntdh pratyahha-lcritas cha mantrdh bhuyishthdh alpasah 
ddhydtmikdh | athdpi stutir eva bhavati na dslrvadah “Indrasya nu vir - 
yam pravocham ” iti yathd etasmm sukte | athdpi dslr eva na stutih 
u suchakshdh aham ahhibhydm bhuydsam suvarchdh mukhena susrut 
karndbhydm bhuydsam ” iti j tad etad bahulam ddhvavyave ydjneshu cha 
mantreslm | athdpi iapathdbhiiapau | u adya rnurvya ” ityddi . . . athdpi 
kasyachid bhdvasya dchikhydsd | “ na mrityur dml” ityddi . . . | athdpi 
pandevand kasmdchchid bhdvdt | “ sudevo adyaprapated andvrid ” ityddi | 
athdpi nindu-prasamse | (i kevalugho bhavati kevalddi ” ityddi | evam 
aksha-sukte dyuta-nindd cha krishi-pmsamsd cha | evam uclichdvachair 
alhiprdyair rishindm mantra-drishtayo bhavanti | 

“ [Of the four kinds of verses specified in the preceding section], 
(a) those which address a god as absent, (b) those which address him 
as present, and (c) those which address the w6rshippers as present 
and the god as absent, are the most numerous, while those (d) which 
refer to the speaker himself are rare. It happens also that a god is 
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praised without any blessing being invoked, as in the hymn (R. V. i. 32). 
*1 declare the heroic deeds of Indra/ etc. Again, blessings are in¬ 
voked without any praise being offered, as in the words, 1 May I see well 
with my eyes, be resplendent in my face, and hear well with my ears.’ 
This frequently occurs in the Adhvaryava (Yajur) Veda, and in the 
sacrificial formulas. Then again we find oaths and curses, as in the 
words (R.V. vii. 104, 15), ‘May I die to-day, if I am a Yatudhana/ 
etc. (See Vol. I. p. 327.) Further, we observe the desire to describe 
some particular state of things, as in the verse (R.Y. x. 129, 2), ‘Death 
was not then, nor immortality , 1 etc. Then there is lamentation, arising 
out of a certain state of things, as in the verse (R.Y. x. 95, 14), ‘The 
beautiful god will disappear and never return/ etc. Again, we have 
blame and praise, as in the wbrds (R.Y. x. 117, 6), * The man who eats 
alone, sins alone/ etc. So, too, in the hymn to dice (R.Y. x. 34, 13) 
there is a censure upon dice, and a commendation of agriculture. Thus 
the objects for which the hymns were seen by the rishis were very 
various.” 18 * 

It is to be observed, however, that although in this passage the 
author, Yaska, speaks of the various desires which the rishis expressed 
in different hymns, he nevertheless adheres to the idea which was re¬ 
cognized in his age, and in which he doubtless participated, that the 
rishis “saw” the hymns. 

In the Nirukta, x. 42, the form of the metre in particular hymns 
is ascribed to the peculiar genius of the rishi Paruchhepa : 182 Alhydae 

191 In Nirukta, iv. 6, allusion is made to a rishi Trita perceiving a particular hymn 
when he had been thrown into a well ( Tritam kupe ’vahitam efat suktam praii 
babhmi ). 

183 A Paruchhepa is mentioned in the Taittlriya Sanhita, ii. 5, 8, 3, as follows: 
Nrimedhas cha Favuchhcpas cha brahmavddyam avadetam “ asmin darav ardre ’gnim 
janaydva yaiaro nau brahrmy an ” iti | Nrimcdho *bhyavadat sa dhumam ajan ay at | 
Tarttchhepo 'fchyavadat so*gnim ajanayat | “ rishe" ity abravid u yat samdvadvidva 
hatha tvam agnim ajijano naham ” iti | “ samidhenmdm eva aham varnam veda " ity 
abravit | “ yad ghritavat padam anuchydte sa dsdm mrnas ‘ tarn tvd samidbhir An* 
gxrah * ity aha samidhenrshv eva taj jyotir janayati ” | “ Nriiuedha and Paruchhepa 
had a discussion concerning sacred knowledge. They said, ‘Let us kindle fire 1 in this 
moist wood, in order to see which of us has most sacred knowledge.’ 2 Nrimedha pro¬ 
nounced (a text); but produced only smoke. Paruchhepa pronounced (a text) and 
generated fire. Npinfedha said, 1 Rishi, since our knowledge is equal, how is it that 
thou hast generated fire, while I have not.’ Paruchhepa replied, ‘ I know the lustre 

1 “ Without friction.*’—Comm. 

* “In regard to the Samidheni formulas.'*—Comm. 
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hhuydrmam artham many ante yathd “aho dar Saniya aho dar Saniya y> iti | 
tat Paruchclihepasya silam | “ lien consider that by repetition the sense 
is intensified, as in the words * o beautiful, o beautiful.’ This is Paru- 
chhepa’s habit.” 

In Nirukta, iii. 11, the rishi Kutsa is mentioned as being thus de¬ 
scribed by the interpreter Aupamanyava: Rishih Kutso hhavati Icarttd 
stomdndm ity Aupamanyavah | “‘Kutsa is the name of a rishi, a maker 
of hymns/ according to Aupamanyava.” 

So too the same work, x. 32, says of the rishi Iliranyastupa that “ he 
declared this hymn ” {Hir any as tup ah rishir idafh sulctam provdeha ). 

I do not, as I have already intimated, adduce these passages of the 
Nirukta to show that the author regarded the hymns as the ordinary 
productions of the rishis , own minds, for this would be at variance with 
the expression “ seeing,” which he applies to the mental act by which^ 
they were produced. It appears also from the terms in which he 
speaks of the rishis in the passage (Nirukta, i. 20) quoted above, p. 120, 
where they are described as having an intuitive insight into duty, that 
he placed them on a far higher level than the inferior men of later 
ages. But it is clear from the instances I have adduced that Yaska 
recognizes tho hymns as being applicable to the particular circum¬ 
stances in which the rishis were placed, and as being the bona fide ex¬ 
pression of their individual emotions and desires. (See also the pas¬ 
sages from the Nirukta, ii. 10 and 24, quoted in Vol. I. pp. 269 
and 338, which establish the samo point.) But if this be true, the 
supposition that these hymns, i.e . hymns specifically suited to express 
the various feelings and wishes of all the different rishis, were eternally 
pre-existent, and were perceived by them at the precise conjunctures 
when they were required to give utterance to their several aims, is per¬ 
fectly gratuitous and unnecessary. It might be asserted with nearly 
the same shew of reason that the entire stock of ordinary language 
employed by human beings to express their ideas had existed from 
eternity. 183 

of the Samidhenls. Tho sentence which contains the word ghrita (butter) forms their 
lustre. When any one repeats the words, “ We augment thee, o Angiras (Agni) with 
fuel and with butter/* he then generates that lustre in the Samidhenls.* ** 

183 A difficulty of the same nature as that here urged, viz. that men and objects 
which existed in time are mentioned in the Vedas which are yet said to bo eternal, was 
felt by Jaimini, as we have already seen (pp. 77ff.). I recur to this subject in p. 215. 
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In regard to the third argument for the authority of the Vedas, viz 
that they are eternal, because the words of which they are composed 
are eternal, and because these words have an inherent and eternal (and 
not a merely conventional) connection with the significations or objects, 
or the species of objects, which they represent, it is to he observed that 
it is rejected both by the Nyaya arid Sankhya schools. 184 And I am 
unable (if I rightly comprehend this orthodox reasoning) to see how it 
proves the authority of the Veda more than that of any other book. 
If the words of the Veda are eternal, so' must those of the Bauddha 
books be eternal, and consequently, if eternal pre-existence is a proof 
of perfection, the infallibility of these heretical Avorks must be as much 
proved by this argument as the divine origin of the Vedas, whose pre¬ 
tensions they reject and oppose. Or if the meaning is that the words 
of the Veda alone are eternal and infallible, this is an assumption which 
requires proof. If their reception by great rishis be alleged as evidence, 
it must be remarked that the authority of these rishis is itself a point 
which cannot be admitted until it has been established. 

In regard to the fourth, fifth, sixth, and seventh of the arguments 
above stated, as put forward by the representatives of different schools 
or opinions in favour of the authority of the Veda, it may suffice to 
say that they for the most part assume the point to be proved, viz. that 
the Veda did proceed from an omniscient, or at least a competent, 
author. The only exception to this remark is to be found in the reason¬ 
ing of the Nyaya and Sankhya aphorisms that the infallibility of the 
Vedas is shown by the fact that the employment of the formulas or 
prescriptions of those parts of them which deal with temporal results, 
such as can be tested by experience, is always found to be effica- 
cacious; a premiss from which the conclusion is drawn that those other 
parts of the Veda, which relate to the unseen world, must be equally 
authoritative, as the authors of these different parts are the same per¬ 
sons. This argument cannot appear convincing to any but those who 
admit first, the invariable efficacy of all the formulas and prescriptions 

See, however, the comment on Brahma Sutra, i, 3,30, regarding the perpetual recur¬ 
rence of the same things in successive creations from, and to, all eternity, which will 
be quoted in the Appendix. 

184 See Dr. Ballantyne’s remarks on this controversy, in pp. 186, 189, 191, and 192 
of his “ Christianity contrasted with Hindu Philosophy.” 
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of the Veda which relate to such matters as can be tested by experience, 
and secondly, the identity of the authors of the parts of the Veda whioR 
contain these formulas and prescriptions with the authors of the otha. 
parts. It would be impossible to prove the former point, and next to 
impossible to prove the latter. 

Against the eternity of the Vedas an objection has been raised, which 
Jaimini considers it necessary to notice, viz. that various historical per¬ 
sonages are named in their pages, and that as these works could not 
have existed before the persons whose doings they record, they must 
have commenced to exist in time. This difficulty Jaimini attempts, as, 
we have seen above (pp. 77 ff.), to meet by explaining away the names 
of the historical personages in question. Thus Babara Pravahini is 
said to be nothing else than an appellation of the wind, which is 
eternal. And this method, it is said, is to be applied in all similar 
cases. Another of the passages mentioned by an objector (see above, 
p. 79) as referring to non-eternal objects is R.V. iii. 53, 14, “What 
are the cows doing for thee among the EJkatas V 7 etc. The author of the 
Mlmansa Sutras would no doubt have attempted to show that by these 
Klkatas we are to understand some eternally pre-existing beings. But 
Yaska, the author of the Nirukta, who had not been instructed in any 
any such subleties, speaks of the Kikatas as a non-Ary an nation. 
(Vol. I. p. 342, and Vol. II. p. 362.) It is difficult to suppose that 
Jaimini—unless he was an enthusiast, and not the cool and acute 
reasoner he has commonly proved himself to be—could have seriously 
imagined that his rule of interpretation could ever bo generally re¬ 
ceived or carried out. 1S5 The Brahmanas evidently intend to represent 
the numerous occurrences which they narrate, as having actually taken 
place in time, and the actors in them as having been real historical 
personages. See, for instance, the legends from the S'atapatha and Ai- 
tareya Brahmanas, the Taittarlya Sanhita, etc., quoted in the First 

185 In Sftyana’s Introduction to R.V. vol. i. p. 23, it is said : Manushya-vrittanta• 
pratipadakah rtcho ndrasamsyah | “ The NarasamsTs are verses which set forth the 
histories of men/' Yaska's definition is the same in substance, Nir. ix. 9. If these 
NarasamsTs are, as Sayana says, verses of the hymns ( richah ), and if according to 
his definition their object is to record events in human history, it follows that they 
must refer to non-eternal objects. See also the explanation of the words ndrdsamena 
stomena in Vajasaneyi Sanhita, 3, 53, given by the Commentator Mahldhara, which 
will be quoted further on. 
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Volume of this work, pp. 182, 192, 194, 328, 355, etc. And it is 
impossible to peruse the Vedic hymns without coming to the conclusion 
that they also record a multitude of events, which the writers believed 
to have been transacted by men on earth in former ages. (See the pas¬ 
sages quoted from the Rig-veda in the First and Second Yolumes of this 
work, passim; those, for example, in Vol. I. pp. 162 ff., 318ff., 339 ff., 
and Yol. II. p. 208.) 

We shall, no doubt, be assisted in arriving at a correct conclusion in 
regard to the real origin and character of the hymns of the Yeda, if 
we enquire what opinion the rishis, by whom they were confessedly 
spoken, entertained of their own utterances ; and this I propose to in¬ 
vestigate in the following chapter. 


CHAPTER II. 


THE III SHIS, AND .TIIEIR OPINIONS IN REGARD TO THE ORIGIN 
OF THE VEDIC HYMNS. 

I have already shewn, in the preceding gages, as well as in the Second 
Volume of this work, that the hymns of the Rig-veda themselves sup¬ 
ply us with numerous data by which we can judge of the circum¬ 
stances to which they owed their origin, and of the manner in which 
they were created. We have seen that they were the natural product 
and expression of the particular state of society, of the peculiar religious 
conceptions, and of all those other influences, physical and moral, which 
prevailed at the period when they were composed, and acted upon 
the minds of their authors. (Vol. I. pp. 161 f., Vol. II. pp. 205 ff.; and 
above, pp. 211 f.) We find in them ideas, a language, a spirit, and a 
colouring totally different from those which characterize the religious 
writings of the Hindus of a later era. They frequently discover to us 
the simple germs from which the mythological conceptions current in 
subsequent ages were derived,—germs which in many cases were de¬ 
veloped in so fanciful and extravagant a manner as to shew that the 
simplicity of ancient times had long since disappeared, to make way for 
a rank and wild luxuriance of imagination. They afford us very dis¬ 
tinct indications of the locality in which they were composed (Vol. II. 
pp. 354-372); they shew us the Aryan tribes living in a state of war¬ 
fare with surrounding enemies (some of them, probably, alien in race 
and language), and gradually, as we may infer, forcing their way on¬ 
ward to the east and south (Vol. II. pp. 374ff., 384ff, 414 ff.); they 
supply us with numerous specimens of the particular sorts of prayers^ 
viz. for protection and victory, which men so circumstanced would na¬ 
turally address to the gods whom they worshipped, as well as of those 
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more common supplications which men in general offer up for the 
various blessings which constitute the sum of human welfare; and they 
bring before us as the objects of existing veneration a class of deities 
(principally, if not exclusively, personifications of the elements, and of 
the powers either of nature, or of reason) who gradually lost their im¬ 
portance in the estimation of the later Indians, and made way for gods 
of a different description, invested with new attributes, and in many 
cases bearing new appellations. 

These peculiarities of the hymns abundantly justify us in regarding 
them as the natural product and spontaneous representation of the 
ideas, feelings, and aspirations of the bards with whose names they are 
connected, or of other ancient authors, while the archaic forms of the 
dialect in which they are composed, and the references which are made 
to them, as pre-existent, in the liturgical works by which they are ex¬ 
pounded and applied, leave no reason for doubt that they are the most 
ancient of all the Indian Scriptures. 

We can also, as I have shewn, discover from the Vedic hymns them¬ 
selves, that some of them were newer and others older, that they were 
the works of many successive generations of poets, that their com¬ 
position probably extended over several centuries, and that in some 
places their authors represent them as being the productions of their 
own minds, while in other passages they appear to ascribe to their own 
words a certain divine character, or attribute their composition to some 
supernatural assistance. (Yol. I. p. 4, and II. pp. 206 ff., 219 ff.) 

I shall now proceed to adduce further proofs from the hymns of the 
Rig-veda in support of these last mentioned positions; repeating, at the 
same time, for the sake of completeness, the texts which I have already 
cited in the Second Yolume. 

Sect. 1.—Passages from the Hymns of the Veda which distinguish 
between the Rishis ate Ancient and Modern . 

The appellations or epithets applied by the authors of the hymns to 
themselves, and to the sages who in former times had instituted, as 
well as to their contemporaries who continued to conduct, the different 
rites of divine worship, are the following : riski, havi , medhavin, vipra. 


TO THE ORIGIN OF THE VEDIC HYMNS. 

vipa&chit, vedhas, muni , etc. The rishis are defined in Bdhtlingk and 
Eoth’s Lexicon, to be persons “who, whether singly or in chorus, either 
on their own behalf or on behalf of others, invoked the gods in artificial 
language, and in song;” and the word is said to denote especially “ the 
priestly bards who made this art their profession.” The word kavi 
means “wise,” or “a poet,” and has ordinarily the latter sense in 
modern Sanskrit. Vipra means “ wise,” and, in later Sanskrit, a “Brah¬ 
man;” medtidvin means “ inteUigent; ” vipaschit and vedhas, “wise” 
or “learned.” Muni signifies in modern Sanskrit a “sage” or “devo¬ 
tee.” It is not much used in the Eig-veda, but occurs in viii. 17, 13 
(Vol. II. p. 397). 

The foHowing passages from the Eig-veda either expressly distinguish 
between contemporary rishis and those of a more ancient date, or, at 
any rate, make reference to the one or th*e other class. This recognition 
of a succession of rishis constitutes one of the historical elements in the 
Veda. It is an acknowledgment on the part of the rishis themselves 
that numerous persons had existed, and events occurred, anterior to 
their own age, and, consequently, in time; and it therefore refutes, by 
the testimony of the Veda itself, the assertion of Jaimini (above, pp, 
77 ff.) that none but eternally pre-existing objects are mentioned in 
that book. 

If, under this and other heads of my inquiry, I have cited a larger 
number of passages than might have appeared to be necessary, it has 
been done with the intention of showing that abundant evidence of my 
various positions can be adduced from all parts of the Hymn-collection. 1 

E. V. i. 1, 2. Agnih purvebhir rishibMr ulyo nutamir uia | sa devan 
eha vahshati | 

“ Agni, who is worthy to be celebrated by former, as well as modern 
rishis, wiH bring the gods hither.” 

The word purvebhih is explained by Sayana thus: Purutanair Mrigv- 
angirah-prabhritibhir rishibhih | “By the ancient rishisj' Bhrigu, An- 
giras,” etc.; and nutanaih is interpreted by idanintanair asmdbhir a/pi , 
“by us of the present day also.” See also Nirukta, vii, 16. 

1 I have to acknowledge the assistance kindly rendered to me by Prof. Aufrecht 
in the revision of my translation of the passages quoted in this and the following 
sections. As, however, the texts are mostly quite clear in so*far as regards the points 
which they are adduced to prove, any inaccuracies with which I may be chargeable 
in other respects are of comparatively little importance. 
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i. 45, 3. Priyamcdha-vad Atri-vaj Jdtavedo Virupa-vat | Angiras-vad 
mahi-vrata, Praskanvasya srudhi havam | 4. Mahi-heravah utaye Priya- 
medhah ahusliata | 

“ 0 (god) of great power, listen to the invocation of Praskanva, as 
thou didst listen to Priyaraedha, Atri, Yirupa, and Angiras. 4. The 
Priyamedhas, skilled in singing praises, have invoked thee.” 

Here Praskanva is referred to, in verse 3, as alive, whilst Priyamedha, 
Atri, Yirupa, and Angiras belong to the past In verse 4 the descend¬ 
ants of Priyamedha are however alluded to as existing. The three 
other names are also, no doubt, those of families. In R.Y. iii. 53, 7, 
(see Vol. I. p. 341) the Virupas appear to be referred to; while in viii. 
64, 6 (which will be quoted below), a Yiriipa is addressed. In v. 22, 4, 
the Atris are spoken of. 

i. 48, 14. Ye chid hi tvdm rishayah purve utaye juhure ityddi | 

“ The former rishis who invoked thee for succour,’’ etc. 
i. 80, 16. Yam Atharvd Manual pita Dadhyan dhiyam atnata | tas- 
min brahmdni purvathd Indre ulcthd samagmata ityddi | 

“ In the ceremony [or hymn] which Atharvan, or our father Manu, 
or Dadhyaneh performed, the prayers and praises were, as of old, con¬ 
gregated in that Indra,” etc. 

i. 118, 3 (repeated in iii. 58, 3). Ahur viprdsah Aivinti purdjah | 

“ 0 Asvins, the ancient sages say,” etc. 

i. 131, 6. A me asya vedhaso naviyaso manma Srudhi navvy asah | 

“ Hear the hymn of me this modem sage, of this modern [sage].” 
i. 139, 9. Dadhyan ha me janusham purvo Angirdh Priyamedhah Kamo 
Atrir Manur vidur ityddi | 

“The ancient Dadhyaneh, Angiras, Priyamedha, Kanva, Atri, and 
Manu know my birth.” 

i, 175, 6. Yathd purvebhyo jaritribhyah Indra may ah iva dpo na tri¬ 
shy ate babhutha | Turn anu tva nividam johdvimi ityddi | 

“Indra, as thou hast been like a joy to former worshippers who 
praised thee, like waters to the thirsty, I invoke thee again and again 
with this hymn,” etc. 

iv. 20, 5. Vi yo rarapSe rishibhir navebhir vriksho na pakvah srinyo 
na jetd | maryo na yoshdm abhi manyamdno achJid vivakmi puruhuiam 
Indram | 

“Like a man desiring a woman, I call hither that Indra, invoked by 




many, who, like a ripe tree, like a conqueror expert in arms, 3 has 
been celebrated by recent rishis.” 


iv. 50, 1. Tam pratndsah rishayo didhyanah puro viprdh dadhire 

mandrajihvam | * 

“ The ancient rishis, resplendent and sage, have placed in front of 
them [Brihaspati] with gladdeping tongue.” 

v. 42, 6 . Na te purve Maghavan na apardso na vlryam nutanah 

ha&chana dpa | 

“ Neither the ancients nor later men, nor any modern man, has at¬ 
tained to [conceived] thy prowess, o Maghavan.” 

x. 54, 3. Ke u me be mahimanah samasya asmat purve rishayo antam’ 
dpuh | yad mdbaram cha piiaram cha sdkam ajanayathds tanvdh svdydh | 
“ Who among the rishis who were Jbefore us have attained to the 
end of all thy greatness ? for thou didst at once produce from thy own 
body both the mother and the father (earth and heaven).” 

vi. 19, 4. Yathd chit purve jar it dr ah dsur anedydh anavadydli arishplh | 
“As [Indra’s] former worshippers were, [may we be] blameless, 

irreproachable, and unharmed.” 

vi. 21, 5. Ida hi te vevisliatah purdjdh pratndsah dsieh purulcrit sakhd - 
yah | Ye madhyamdsah uta nutandsah utdvamasya puruhuta hodhi | 

“For now, o energetic god, men are thy worshippers, as the ancients 
bom of old and the men of the middle and later ages have been thy 
friends. And, o much-invoked, think of the most recent of all.” 3 
vi. 21, 1. Sa tu &nidhi Indr a niltanasya hr aim any at o vira kdrudhdyah | 
“Heroic Indra, supporting the poet, listen to the modern [bard] who 
wishes to celebrate thee.” 

vi. 22, 2. Tam u nah purve pitaro navagvdh sapta viprdsah alhi vdja - 
yantah ityddi | 

“To Him (Indra) our ancient fathers, the seven Navagva sages, de¬ 
siring food, (resorted) with their hymns,” etc. w 

vi. 50, 15. Eva na/pdto mama tasga dhllhir Bharadvdjdh alhyarchanti 
arkaih | 

“ Thus do the Bharadvajas my grandsons adore thee with (my ?) 
hymns and praises.” 

2 Prof. Aufrecht thinks srinyo na jetd may perhaps meanlike a winner of sickles 
(as a prize).” 

3 This verse is translated in Benfey’s Glossary to the Sama-veda, p. 76, col. i. 
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vii. 18, 1 . Tve ha yat pitaras chid nah Ivdraviivdvdma jaritdro asan- 
vann ityddi | 

“ Since, in thee, o Inclra, even our fathers, thy worshippers, obtained 
all riches,” etc, » 

vii. 29, 4. Uto gha te purmltydh id dsan yesham purveshum asrinor 
rishindm | adha aham tv a Maghavan johammi tvam nah Indr a asi prama- 
tih piteva * | 

“ Even they were of mortal birth,—those former rishis whom thou 
didst hear. I invoke thee again and again, o Maghavan; thou art to 

us wise as a father.” 

6 

vii. 53, 1. Te chid hipdrve kavayo grinantah puro mahi dadhire 



“ The ancient poets, celebrating their praises, have placed in the 
front these two great [beings, heaven and earth] of whom the gods are 
the children.” 

vii. 76, 4. Te id devandrh sadhamadah usann ritavunah kavayah pur - 
vydsah | gulham jyotik pitaro anvavindan satya - mantra h ajanayann 
ushdsam | 

“ They shared in the enjoyments of the gods, those ancient pious 
sages. Our fathers discovered the hidden light; with true hymns they 
caused the dawn to arise.” 

vii. 91, 1. Kuvid anga namasd ye vridhCtsah pnrd devdh anavadyasah 
dsan | te Tdyave Manave badhitdya avdsayann 4 ushasam suryena | 

“ Certainly those gods who were formerly magnified (or grew) by 
worship were altogether blameless. They lighted up the dawn and 
the sun to Vayu (Ayu?) and the afflicted Manu.” (See Vol. I. p. 172.) 

viii. 36, 7. S'ydvuhasya sunvatas tatkd srinu yathd asrinor Atreh 
karmdni krinvatah | 

“ Listen to S'ytivasva pouring forth libations, in the same way as 
thou didst listen to Atri when he celebrated sacred rites.” 6 

ix. 96, 11 . Tvayd hi nah pitarah §oma purve karmdni chakruh pava- 
mdna dhirdh | 

“For through thee, o pure Soma, our wise forefathers of old per¬ 
formed their sacred rites.” 


4 See Benfey’s Glossary to Sama-veda, tinder the word vas 2. 
3 Compare viii. 35, 19; and viii. 37, 7. 
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ix. 110, 7. Tve Soma prathamdh vrikta-varhisho make vCijdya sravase 
dhiyaih dadhuh | 

“The former [priests] having strewed the sacred grass, offered up a 
hymn to thee, o Soma* for great strength and food.” 

x. 14, 15 (=A.Y. xviii. 2, 2). Idam namah rishibhyah purvajebhyak 
pathikridbhyah | 

“ This reverence to the rishis, born of old, the ancients, who showed 
us the road.” (This verse may also he employed to prove that at the 
end of the Vedic period the rishis had become objects of veneration.) 

x. 66, 14. Vasuhthdsah pitrivad vdcham alcrata devan ilundh rishi- 
vad | ityadi | 

“ The Yasishthas, like the forefathers, like the rishis, have uttered 
-their voice, worshipping the gods.” * 

x. 67, 1—will be quoted in a following section. 

x. 96, 5. Tv am aharyathdh upastutah purvebhir Indra harikesa yaj - 
vabhih j 

“Indra, with golden hair, thou didst rejoice, when lauded by the 
ancient priests.” 

x. 98, 9. Tv dm purve rishayo girbhir dyan tvdm adhvareslm puruhuta 
visve | 

“ To thee the former rishis resorted with their hymns; to thee, thou 
much invoked, all men [resorted] at the sacrifices.” 

Yajasaneyi Sanhita, xviii. 52. 1mm te pabhdv aja/rau patatrinau yd - 
bhjdm raksJidnm apahanm Ague | tdbhydm paterna sukritdm u lokam 
yatra rishayo jagmuh pratluimajuh purdnuh | 

“But these undecaying, soaring pinions, with which, o Agni, thou 
slayest the Eakshases,—with them let us ascend to the world of the 
righteous, whither the earliest-born ancient rishis have gone.” (This 
verse is quoted in the S'atapatha Brahmana, ix. 4, 4, 4, p. 739.) 

The ancient rishis, as Sayana says in his note on K.Y. i. 2, were 
Bhpigu, Angiras, and others whom he does not name. In another place 
we find Atharvan, Manu, Dadhyanch, and others mentioned. I will 
not here enter into any particulars regarding these ancient sages. Por 
some texts relating to Bhrigu, I may refer to the First Yolume of this 
work, pp. 443 ff.; and various passages relating to a Manu will be found 
in the same volume pp. l§2 ff., and in pp. 324-332 of the Second 
Yolume. In regard to Atharvan, as well as Angiras, Professor Gold- 
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stiicker’s Sanskrit and English Dictionary, and in regard to the same 
personages and Dadhyanch, the Sanskrit and Grerman Lexicon of Boeht- 
lingk and Roth, may be consulted. 


Sect. II. — Passages from the Yeda in which a distinction is drawn 
between the older and the more recent hymns . 

From the passages which I propose to bring forward in the present 
section, it will be found that the hymns which the rishis addressed to 
the gods are frequently spoken of as new, while others of ancient date 
t are a l g ° sometimes mentioned. The rishis no doubt entertained the 
idea that the gods would be more highly gratified if their praises were 
celebrated in new, and perhaps more elaborate and beautiful composi¬ 
tions, than if older, and possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, however, 
by any means enable us to determine its age relatively to that of other 
hymns in the collection, for this epithet of new is, as we shall see, 
applied to numerous compositions throughout the Veda; and often 
when a hymn is not designated as new, it may, nevertheless, be in 
reality of recent date, compared with the others by which it is sur¬ 
rounded. VThen, however, any rishi characterizes his own effusion as 
new, we are of course necessarily led to conclude that he was acquainted 
with many older songs of the same kind. The relative ages of the 
different hymns can only be settled by means of internal evidence fur¬ 
nished by their dialect, style, metre, ideas, and general contents; and 
we may, no doubt, hope that much will by degrees be done by the 
researches of critical scholars towards such a chronological classification 
of the constituent portions of the Rig-veda. 

The hymns, praises, or prayers uttered by the rishis are' called by a 
great variety of names, such as rich,. sd?nan , yajush , brahman , arTca , 
nhtha, mantrzy manman, mati, mamshd , sumati, dhi, dhiti, dhishand , 
stoma, study sushfuti , prasasti, £ anisic, gir } vdch , vachas , nHha } nivid , etc, 

lt.\. i. 12, 11. Sa nah sta/vdnah dbhara gdyatrena naviyasd ! rayim 
iiravatim isham | 

“Glorified by our newest 6 hymn, do thou bring to us wealth and 
food with progeny. '• (Sayana explains naviyasd by purvakair apy 
asampdditma gdyatrena | “A hymn not formed even by former rishis.”) 

6 Compare Psalms, 33, 3; 40, 3; 96, 1; 98, 1; 144, 9; 149, 1; and Isaiah, 42, 10. 



i. 27, 4. Imam u shu tvam amalcani sanim gdyatram navydmsam | 
Agne deveshu pravochah | 


“ thou hast announced [or do thou announce] among the gods 
this our offering, our newest hymn.” 

i. 60, 3. Tam navyasi hridah a jay anion am asmat sakirttir madhu• 
•jihvam asydh [ yam ritvijo vrijane mdnushdsah pray asv ant ah uyavo jija - 
nanta | 

“May our newest laudation (springing) from (our) heart, reach him, 
the sweet-tongued, at his birth, (him) whom mortal priests the descend¬ 
ants of Manu, offering oblations, have generated in the ceremonial.” 
(See iii. 39, 1, in next page, and i. 171, 2 and ii. 35, 2, which will be 
quoted further on in the next section). 

i. 89, 3. Tan purvayd nivida humahe my am Bhag am Mitram Aditim 
JDaksham Asridham ityddi | 

“We invoke with an ancient hymn Bbaga, Mitra, Aditi, Daksha, 
Asridh [or the friendly],” etc. ( Burvakdllnayd | nityayd | nivida | 
vedatmikaya vdchd | “ With an ancient—eternal, hymn—a Yedic 
text.”—Sayana.) 

i. 9G, 2. Sa purvayd nivida kavyatd Ay or imdh prajdh ajanayad ma- 
nundm | 

“Through the ancient hymn, the poetic work, of Ayu he (Agni) 
generated these children of men.” 7 

i. 130, 10. Sa no navyebhir vrisha-harmann ukthais pur dm darttah 
payubhih pdhi sagmaih | 

“ Through our new hymns, do thou, vigorous in action, destroyer of 
cities, sustain us with invigorating blessings.” 

l. 143, 1. Bra tavyasim navyasim dhltim Agnaye vucho matim sahasah 
sunave bhare j 

“I bring to Agni, the son of strength, a new and energetic hymn, a 
production of thought uttered by the voice ( vdchah ).” 

ii. 17, 1. Tad asmai navy am Angivas-vad archata ityddi | 

“Utter to him [Indra] that new [hymn] like Angiras.” (“New, 
t.e. never before seen among other people ” anyeshv adrishta-purvam — 
Sayana.) 

ii. 18, 3. Hwrl nu kaih rathe Indrasya yojam dyai suktena vachasd 
navena | mo shu tvam atra bahavo hi viprah ni riraman yajamdndso anye | 

7 See the Aitareya Brahraana, p. 143 of Prof. Hang's translation; andVol. I.p. 180. 
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“ With this now and well-expressed hymn I have yoked 8 the steeds 
in Indra’s car, in order that he may come hither. Let not the other 
wise sacrificers, who are numerous, stop thee (from coming to me).” 

ii. 24, 1. JSa imam aviddhi prabhritim yah Uyihe j ay a vidhema na~ 
vayu mahd gird | 

“ Do thou who rulest receive this, our offering [of praise]: let us 
worship thee with this new and grand song.” 

iii. 1, 20. mid te Ague janimd sandni pra purvy dy a nutandni vocham | 

“ These ancient [and these] new productions I have uttered to thee, 

Agni, who art ancient.” (Comp. Tt.V. viii. 84, 5, in the next section.) 

iii. 32, 13. Yah stomebhvr vdvfidhe purvyelixir yo madhyamebhir uta 
nutanebhih | 

“ [Indra] who has grown through (or been magnified by) ancient, 
intermediate, and modern hymns.” 

iii. 39, 1. Indram matir hridah d vachyamdnd achlid patim stoma- 
tashtd Jigdti | d jdgrivir vidathe sasyamdnd Indra yat te jdyate viddhi 
tasya | 2. Divai chid d purvy d jayamdnd vi jdgrivir vidathe Sasyamdna | 
bhadra vastruni arjund vasdnd sd lyam acme sanajd pitryd dhih | 

< < 1. The vigilant hymn, formed of praise, and uttered from the heart, 
proceeds to Indra the lord, when chaunted at the sacrifice: be cogniz¬ 
ant, Indra, of this [praise] which is produced for thee. 2. Produced 
even before the daylight, vigilant, chaunted at the sacrifice, clothed in 
beautiful and radiant garments,—this is our ancient ancestral hymn.” 
(, Pitryd is rendered by Say ana as pitri-Jcramdgatd, “ received by suc¬ 
cession from our fathers.”) 

iii. 62, 7. lyam te Pushann dghrine sushputir devA wvyasi | asmdbhis 

tubhyafn Sasyate | \ 

“ Divine and glowing Pushan, this new laudatio^ is recited by us 

to thee.” 

v. 42, 13. Pra su mahe miarandya medhdm giram bharc navyaszm 
jdyamdndm | t 

“I present to the mighty protector a mental production, a new ut¬ 
terance [now] springing up.” 

8 Compare the expressions vacho-yujd Jian, u brown horses yoked by the hymn 
(R.V. viii. 45, 39; viii. 87, 9) ; brahma-yuj , “yoked by prayer 7 ’ (i. 177, 2; iii. 35, 
4 ; viii. 1, 24 ; viii. 2, 27; viii. 17, 2); and mano-yuj , “yoked by the mind, or will’ 7 
(i, 14, 6; i. 51, 10; iv. 48, 4; v. 75, 6; viii. 5, 2). 
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v. 55, 8, Yat purvyam llaruto yack dim nutanam yad udyate Vasavo 
yack cha sasyate | vihanya tasya bhavatka navedasah | 

“ Be cognizant of all that is ancient, Maruts, and of all that is 
modern, of all that is spoken, Vasus, and of all that is recited.” 

vi. 17, 13. ... . Suviram tvd sodyudham suvajram d brahma, navy am 
avase vavritydt | 

“May the new prayer impel thee, the heroic, well-accoutred, the 
loud-thundering, to succour us.” (“ New, i.e. never made before by 
others: prayer, i.e. the hymn made by us ” Nutanam anyair akrita- 
purvam | brahma asmdbhih kritarn stotram —Sayana.) 

vi. 22, 7. Tam vo dhiya navyasya iamshtham pratnani pratm-vat 
paritamsayadhyai | 

*■1 seek, like the ancients, to stimulate thee, the ancient, with a 
new hymn.” 

vi. 34, 1. Sam cha tve jagmur girah Indr a purvir vi cha tvad yanti 
vibhvo mannhdh j pur a nunaih cha stutayah rnhindm paspridlwe Indr e 
adhi ukthdrkdh | 

“Many songs, Indra, are collected in thee; numerous thoughts issue 
forth from thee; both before and now the praises, texts and hymns of 
rishis have hastened emulously to Indra.” 

vi. 44, 13. Yah purvydbhir uta nutandlhir girlhir vavridhe grinatdm 
rishindm | 

“He (Indra) who grew through the ancient and modern hymns of 
lauding rishis.” (See R.V. iii. 32, 13, above p. 223.) 

vi. 48, 11. A salchdyah subardughdm dhenum ajadhvam upa navy am 
vachah | 9 

“Friends, drive hither the milch cow with a new hymn.” 

vi. 49, 1. Stushe janam suvratam navyaslbhir girbhir Mitravarund 
mmnayantd | 

“ With new praises I celebrate the righteous race, with Mitra and 
Yaruna, the beneficent.” (“The wdl-acting race, i.e. the divine race, 
the company of the gods,” sukarmdnam janam daivyam janam deva - 
8anyham —Sayana.) 

vi. 50, 6. Abhi tyam viram girvanasam archa Indram brahmand ja/ri- 
tar navena | « 

“ Sing, o worshipper, with a new hymn, to the heroic Indra, who 
delights in praise.” 

9 Compare the words ni Ague navy am vachas tanushu sums am esham, viii. 39, 2. 
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vi. 62, 4. Td navy mo jaramdnasya manma upa bhushato yuyujdna- 
sapti ityddi | 5. Td valyu dasra puruSdkatama pratnd navy am vachasd 
vivdso | 

“ 4. These (Asvins), with yoked horses, approach the hymn of their 

new worshipper.5. I adore with a new hymn these brilliant, 

strong, most mighty, and ancient (gods).” 

vii. 35, 14, will be quoted in the next section. 

vii. 53, 2. Pra purvaje pitard navyasibhir girbhih hrinudhvam sadane 
ritasya ityddi | 

“In the place of sacrifice propitiate with new hymns the ancient, 
the parents” {ie. Heaven and Earth), etc. 

vii. 56, 23. Bhuri chakra Marutah pitrydni uktlidni yd vah sasyante 
pura chit | • 

“ Ye have done great things, o Maruts, when our fathers’ hymns 
were recited of old in your honour.” 

vii. 59, 4. abhi vah dvartt sumatir navlyasi 10 tuyam yata pipi - 

shavah | 

“May the new hymn turn you hither; come quickly, desirous 
to drink.” 

vii. 61, 6. Pra vdm manmdni richase navdni kritani brahma 

jujushann imdni | 

“May the new hymns made to praise you, may these prayers gra¬ 
tify you.” 

vii. 93, 1. S'uchim nu stomam nava-jdtam adya Indragni Vrittra-hana 
jmhetham J ubhd hi vdm suhavd johavimi ityddi | 

“Indra and Agni, slayers of Yrittra, receive with favour the pure 
hymn newly produced to-day. For again and again do I invoke you 
who lend a willing ear,” etc. 

viii. 5, 24. Tdbhir dydtam utibhir navyasibhih suSastibhih yad vain 
vrishanvasu fiuve | 

“Come with those same succqurs, since I invoke you, bountiful 
[deities], with new praises.” (The epithet navyasibhih in this text 
might possibly be construed with the word utibhihy “ aids.”) 

viii. 6, 11. Aliam pratnena manmand girah sumbhdmi Kanva-vat | 
yena Indrah hshmqm id dadhe | 

10 The same worth, sumatir navtyasi, occur in viii. 92, 9, where they may not have 
the same sense as here. 
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“I decorate my praises with an ancient hymn, after the manner of 
Kanva, whereby Indra put on strength.” 

viii. 6, 43. Imam m purvydm dhiyam madhor ghritasya pipy whim 
Kanvdh uhthena vavridhith | 

“ The Kanvas with their praise have augmented this ancient hymn, 
replenished with sweet butter.” 

viii. 12, 10. lyaih te ritviydvati dhitir eti naviyasl sapary anti ityadi | 
“This new and solemn hymn advances to honour thee,” etc. 
viii. 20, 19. Yunah u su navishthayd vrishnah pdvalcdn abhi Sobhare 
gird | gdya ityadi | , 

“ Sing, o Sobhari, with a new hymn to these youthful, vigorous, 
and brilliant (gods). 

viii. 23, 14. S'rushft Agm navasya nib stomasya vira vispate vi md- 
yinas tapushd rakshaso daha [ 

“ Heroic Agni, lord of the people, on hearing my new hymn, burn 
up with thy heat the deluding Bakshases.” 

viii. 25, 24. Kamxantd viprd navishthayd matt | maho vajindv 

arvanta sachd asanam | 

“I have celebrated at the same time with a new hymn, these two 
sage and mighty [princes], strong, swift, and carrying whips.” 

viii. 39, 6. Agnir veda marttandm apichyam .... Agnir dvdrtivyur- 
nute svdhuto naviyasd | 

“Agni knows the secrets of mortals .... Agni, invoked by a new 
[hymn], opens the doors.” 

viii. 40, 12. Eva Indrdgnibhydtn pitri - vad naviyo Mandhatri - vad 
Angiras-vad avdchi ityadi | 

“ Thus has a new [hymn] been uttered to Indra and Agni after the 
manner of our fathers, and of Mandhatri, and of Angiras.” 

viii. 41, 2. Tam u shu samand gird pitrinam cha manmabhih JVdbhd - 
kasya pra&astibhir yah, sindhundm upa udaye sapta-svasd sa madhyamah | 

“ [Worship] him (Varuna) continually with a song, with the hymns of 
the fathers, 11 and with the praises of Nabhaka. He who dwells at the 

11 The expression here employed, pitrinam cha manmabhih , occurs also in R.V. x. 
57, 3 (=Vaj. S. 3, 53): Mano nu a huvdmahe ndrdsamscm iomena pitrinam cha 
manmabhih | “ We summon his soul with Soma, accompanied by human praises, and 
with the hymns of the fathers,” The Yujasaneyi Sanhita reads stomena, “hymn,” 
instead of somcna. The commentator there explains nardsamsem stomena as “a hynm 
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•place of the streams, the lord of the seven sisters, abides in the- 
centre.” (This verse is quoted in the Nirukta x. 5. Nabhaka is 3aid 
by Yaska to have been a rishi (; rishir Ndbhuko babhuva ), A translation 
of the passage is given in Roth’s Illustrations of,the Nir. p. 135, where 
reference is also made to two verses of the preceding hymn (viii. 40, 
4, 5), in which Nabhaka (the ancestor of Nabhaka) is mentioned thus: 
(verso 4) Abhycvrcha Ntibhaka-vad Indragnl yajasd gird .... (verso 5) 
Pra brahndni N&bhdka-vad Indragnibhyam irajyata | “ Worship Indra 
and Agni with sacrifice and hymn, like Nabhaka .... Like Nabhaka, 
direct your prayers to Indra and Agni.” In explanation of the seven 
sisters, Roth refers to Nir. v. 27 (R.Y. viii. 58, 12) where the seven 
rivers are mentioned. See his Illustrations of Nir. pp. 70, 71. 

viii. 44, 12. Agnihpratnem mammnd iumbhdnas tanvam svdm havih 
viprena vavridhe | 

“The wise Agni, illuminating his own body at [the sound of] the 
sage and ancient hymn, has become augmented.” 

viii. 55, 11. Vayam gha te apurvyd Indra b-rahmdni vrittrahan | 
purutamdsah puruhuta vajrivo bhritim na pra Ihardmasi | 

“Indra, slayer of Vrittra, thunderer, invoked of many, we [thy] 
numerous [worshippers] bring to thee, as thy hire, hymns which never 
before existed.” 

viii. 63, 7, 8. Iyam te navyasi matir Agm adhlyi amad d mandra 
sujata suhrato amura dasma atithe | su te Ague fantama chanishtha bka - 
vatu priyd tayd va/rdhasva smhtutah | 

“0 Agni, joyful, well-born, strong, unerring, and wondrous guest, 
this new hymn has been offered to (or, made for) thee by us; may 
it be dear to thee, agreeable and pleasant: lauded by it, do thou 
increase.” 

viii. 65, 5, 6. ... . Indram gtrlhir havdmahe | Indram pratnena man - 
mand mwruknantam havdmahe ityddi | 12. (=S.Y. ii. 340.) Fcicham ash - 
tapadim aham nava-sraktim ritasprisam | Indrat pari tanvam mamo | 

“ 5. We invoke Indra with songs; we invoke Indra, attended by 
the Maruts, with an ancient hymn. ... 12. I compose for the sake of 

in which men are praised,” and pitrlnam cha manmabhih , as hymns “ in which the 
fathers are reverenced ” (pitaro yaih stotrair manyante te manmanas tair ityddi ). 
See Prof. Max Muller’s translation of this hymn in the Journal of Roy. As. Soc. for 
1866, pp. 449 and 458. 
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Indra a hymn of eight feet and nine lines, abounding in sacred 
truth.” (This verse is translated and explained by Professor Benfey, 
Sama-veda, p. 255.) 

ix. 9, 8. Nil navyase naviyase suktaya sddhaya pathah | pratm-vad 
rochayct ruchah | 

“ Prepare (o Soma) the paths for our newest, most recent, hymn ; 
and, as of old, cause the lights to shine/’ 

ix. 42, 2. JSsha pratnem manmand devo devebhyah pari | dhdrayd 
pamte sutah | 

“ This god, poured forth to the gods, with an ancient hymn, purifies 
with his stream.” 

ix. 91, 5. Sa pratna-vad navyase vteva-vdra suktaya pathah kpnuhi 
prdchah ityddi | 

“ 0 god, who possessest all good, make, as of old, forward paths for 
this new hymn.” 

ix. 99, 4 (= S.Y. ii. 983). Tam gdthayd purdnydpundnam abhi anu- 
shata | uto icripanta dhitayo devanam ndma libhratih | 

“ They praised the pure god with an ancient song; and hymns em¬ 
bracing the names of the gods have supplicated him.” (Benfey trans¬ 
lates the last clause differently.) 

x. 4, 6. ... . lyam te Ague navyasl manishd yukshva ratham na &ucha- 
yadbliir angaih | 

“ This is for thee, Agni, a new hymn: yoke thy car as it were with 
shining parts.” 

x. 89, 3. Samdnam asmai anapavrid archa hhmayd divo asamarn 
brahma navyam ityddi | 

“ Sing (to Indra) without ceasing a new hymn, worthy of him, and 
unequalled in earth or heaven.” 

x. 91, 13. Imam pratndya sushtutim navlyasim vocheyam asmai usate 
srinotu nah | 

“ I will address to this ancient [deity] my new praises, which he 
desires; may he listen to us.” 

x. 96, 11. Navy am navyam haryasi manma nupriyam ityddi | 

“ Thou delighlest in ever new hymns, which are dear to thee,” etc. 

x. 160, 5. Aivdyanto gavyanto vdjayanto havdmahe tvd upa gantavai 
u | dbhushantas te sumatau navdydm vayam Indra tvd sunam huvema | 

“.Desiring horses, cattle, and wealth, we invoke thee to approach us. 
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Paying homage to thee in a new hymn, may we, o Indra, invoke thee 
auspiciously.” 


Sect. III .—Passages of the Rig-veda, in which the rishis describe 
themselves as the composers of the hymns . 

In this section I propose to quote, first of all, those passages in 
which the rishis distinctly speak of themselves as the authors of the 
hymns, and express no consciousness whatever of deriving assistance 
or inspiration from any supernatural source. I shall then adduce some 
further texts in which, though nothing is directly stated regarding the 
composition of the hymns, there is at the same time nothing which 
would lead the reader to imagine that the rishis looked upon them as 
anything else than the offspring of their own minds. 

I shall arrange the quotations in which the rishis distinctly claim 
the authorship, according to the particular verb which is employed to 
express this idea. These verbs are (1) kri t “to make,” (2) taJcsh (= 
the Greek refcralvoficu ), “to fabricate,” and (3) jan f “to beget, gene¬ 
rate, or produce,” with others which are less explicit. 

I. I adduce first the passages in which (1) the verb kri y “to make,” 
is applied to the composition of the hymns. (Compare R.V. vii. 61, 
already quoted in the last section.) 

R.V. i. 20, 1. Ay am decay ajanmane stomo viprebhir dsayd 12 | alcdri 
ratna-dhdtamah | 

“ This hymn, conferring -wealth, has been made to the divine race, 
by the sages, with their mouth [or in presence of the gods].” 

i. 31, 18. Plena Ague brahmand vdvridhasva sakti vd gat te chakrima 
vida vd | 

“ Grow, o Agni, by this prayer which we have made to thee accord¬ 
ing to our po^er, or our knowledge.” 

i. 47, 2. Kanvdso vdm brahma Jcrinvanti adhvare tcshdm su 

srinutam havam | 

“ The Kanvas make a prayer to you : hear well their invocation.” 

i. 61, 16. Eva te hariyojand suvrikti Indra brahmdniGotamdsah akran \ 

“Thus, o Indra, y c oker of steeds, have the Gotamas made hymns for 
thee efficaciously.” 


13 See the note on vi. 32, 1, below. 
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i. 117, 25. JEtdni vdm A hind virydni pro, purvydni dyavah avochan | 
brahma krinvanto 13 vrishand yuvabhydm suvzraso vidatham d vadema | 

“ These, your ancient exploits, o Asvins, men have declared. Let 
ns, who are strong in bold men, making a hymn for you, o vigorous 
gods, utter our offering of praise.” 

i. 184, 5. Esha vdm stomo Ahindv akdri manebhir maghavdnd suvrikti | 

* 1 This hymn has efficaciously been made to you, o opulent Asvins, 

by the Manas. (Comp. i. 169, 8; 171, 5 ; 182, 8; 184, 3.) 

ii. 39, 8. Etdni vam Asvind vardhanani brahma stonum Gritmma- 
dasah akran | 

“ These magnifying prayers, [this] hymn, o Alvins, the Gritsamadas 
have made for you.” 

iii. 30, 20. Svaryavo matiblm tubhyavi viprdh Indraya vdhah Kti&i- 
kdsah akran | 

“Aspiring to heaven, the sage Kusikas have made a hymn with 
praises to thee, o Indra.” (The word vdhah, is stated by Sayana to be 
= stotra } “a hymn.”) 

iv. 6,11. Akdri brahma samidhdna tubhyam ityadi | 

u 0 kindled [Agni], a prayer has been made to thee.” 

iv. 16, 20. Eved Indraya vrishabhdya vrishne brahma akarma Bhri- 
yavo na ratliam | .... 21. Akdri te harivo brahma navy am dhiyd sydma 
rathyah sadasah | 

“ Thus have we made a prayer for Indra, the productive, the vigorous, 

as the Bhrigus [fashioned] a car.21. A new prayer has been 

made for thee, o lord of steeds. May we, through our hymn (or rite), 
become possessed of chariots and perpetual wealth.” 

vi. 52, 2. Ati vd yo maruto many ate no brahma vd yah kriyamdnam 
ninitsdt | tapufmhi tasmai vrijindni santu brahma-dvisham abhi torn 
sochatu dyauh | 

“ Whoever, o Maruts, regards himself as superior to us, or reviles 
the prayer which is being toiade, may burning injuries be his lot; may 
the sky scorch the enemy of prayer. 14 

13 The reader will find Prof. Haug’s opinion of the sense of this phrase in p. 11 f. 
of his German dissertation “on the original signification of the word brahma” of 
which the author has been kind enough to send me a copy, which has reached me as 
this sheet is passing through the press. Prof. Haug mentions R, V. i. 88, 4; vii. 
103, 8, as passages (additional to those I have given) in which the expression occurs. 

u Translated by Prof. Haug in the Dissertation above referred to, p. 6. 
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vii. 35, 14. Aditydh Rudrdh Vasavo jushanta (the Atharva-veda has 
jushantdm) idam brahma kriyamdmfh navlyah I him antic no divydh par- 
thivaso gojdtdh ityadi | 

tf The Adityas, Iludras, and Vasus receive with pleasure this new 
prayer which is being made . May the gods of the air, the earth, and 
the sky hear us.” 

vii. 37, 4. Vayam nu te ddsvdrhsah sydma brahma krinvantah ityadi | 
u Let us offer oblations to thee, making prayers,” etc. 

vii. 97, 9. lyain vdm Brahmanaspate suvriktir brahma Indraya vajrine 
akdri | 

u Brahmanaspati, this efficacious hymn, [this] prayer has been made 
for thee, and for Indra, the thunderer.” 

viii. 51,4. Aydlii krinavdma te Indra bralmdni varddhana ityadi | 

(i Come, Indra, let us make prayers, which magnify thee,” etc. 

viii. 79, 3. Brahma te Indra girvanah kriyante anatidbhuta | ima 
jushasva haryasva yojand yd te amanmahi | 

“ Unequalled prayers are made for thee Indra, who lovest hymns. 
Receive favourably, lord of the brown steeds, those which we have 
thought out for thee, to yoke tby horses.” 

x. 54, 6. Ad ha priyam imham Indraya manma brahmakrito 15 

Vrihadnkthad avdchi | 

“ . . An acceptable and powerful hymn has been uttered to Indra 
by Vrihaduktha, maker of prayers.” 1 * 

x. 101, 2. Mandrd krinudhvam dhiyah d tanudhvam ndvam aritra- 
paranlm krinudhvam | 

“ Make pleasant (hymns), prepare prayers, make a ship propelled by 
oars.” 

It is possible that in many of these passages the verb kri may have 
merely the signification which the word make has in English when we 
speak of “ making supplications,” etc., in which case it of course means 
to offer up, rather than to compose. But this cannot be the case-in such 
passages as R.V. iv. 16, 20 (p. 233), where the rishi speaks of making 

15 Compare rishayo mantrakrito mamshinah in Taittiriyn Brahmana, ii. 8, 8, 6 ; 
and R.V. ix. 114, 2 : Rishe mantra-Jcritam. stomaih Kasyapodvardhayam girah | somani 
namasya rdjanam yo jajne vlrudhdm patih | “ Rishi Kas'yapa, augmenting thy words 
with the praises of thomakers of hymns, reverence King Soma, who was bom the lord 
of plants." 

16 Prof. Hang thinks the word brahma-Jerit here refers to hymns, and mentions 
other passages in which it occurs : see p. 12 of the Dissertation above referred to. 
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the hymn as the Bhrigus made a chariot. 17 And such an interpretation 
would be altogether inadmissible in the case of the texts which I next 
proceed to cite, 

II. Passages in which the word taksh, “ to fashion, or fabricate,” is 
applied to the composition of the hymns. 

i. 62, 13. Sandy ate Got am ah Indra navy am atakshad hrahma hariyo - 
janaya ityadi | 

“Nodhas, descendant of Gotama, fashioned this new hymn for [thee], 
Indra, who art of old, and who yokest thy steeds,” etc. 

i. 130, 6. Imam te vdcham vasayantah dya/vo ratham na dhlrah sva - 
pah atakshishuh simndya tvdm atakshishuh | 

“ Desiring wealth, men have fashioned for thee this hymn, as a skil¬ 
ful workman [fabricates] a car; anqj. thus they have disposed {lit. 
fashioned) thee to (confer) happiness.” 

i. 171, 2. JEsha vah stomo Maruto namasvdn hrida tashfo manasd 
dhayi dmih | 

“ This reverential hymn, o divine Maruts, fashioned by the heart, 
has been presented [or, made] by the mind. [According to Sayana, the 
last words mean, ‘let it be received by you with a favourable mind*].” 

ii. 19, 8 . Eva te Gritsamaduh iura manma avasyavo na vayundni 
iakshuh | 

“Thus, o hero, have tho Gritsaraadas, desiring succour, fashioned 
for thee a hymn, as men make works.” (Sayana explains vayuna by 
“road.”) 

ii, 35, 2. Imaih su asmai hridah d sutash tarn mantram voehema kuvid 
asya vedat | 

“Let us address to him this well-fashioned hymn proceeding from 
the heart; will he not be aware of it ?” 

v, 2, 11. Etaih te stomafh tuvi-jdta vipro ratham na dhlrah svapdh 
atahham j 

“ I, a sage, have fabricated this, hymn for thee, o powerful [deity], 
as a skilful workman fashions a car.” 

v. 29, 15. Indra brahma kriyamdnd jushasva yd te iavishfha navyd 
akarma | vastreva bhaeb'd sukritd vasuyuli ratham na dhlrah svapdh 
ataksham j a 

w Seo also v. 29,15, and x. 39, 14, which will be quoted a little further on; and 
in which the verbs kri and taksh are both employed. 
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“ 0 mighty Indra, regard with favour the prayers WJtnen are ,'ww, 
the new [prayers] which, we have made for thee. Desirous of wealth, 
I have fabricated them like beautiful well-fashioned garments, as a 
skilful workman [constructs] a car.’’ (Compare JR.Y. iii. 39, 2; above, 


p. 226.) 

v. 73, 10. Ima brahmdni vardhand Asvibhydm santu iantama | yd 
iahhdma rathdn iva avochdma brihad namali | 

“ May these magnifying prayers which we have fashioned , like cars, 
be pleasing to the Asvins: we have uttered great adoration.” 

vi. 32, 1 (=S.V. i. 322). Apurvyd purutamdni asmai make vlrdya 
tavase . turdya \ virapsine j vajrine santamdni vachCimsi u asd 13 sthaviraya 
taksham | 

“To this great hero, vigorous, energetic, the adoi^ble, unshaken 
thunderer, I have with my mouth fabricated copious and pleasing 
prayers, which have never before existed.” 

vi. 16, 47. A te Agne richd havir hridd iashfam bhardmasi | 

“ In this verse, Agni, we bring to thee an oblation fabricated by the 
heart.” (Comp. H.Y. iii. 39, 1, in p. 226.) 

vii. 7, 6. Ete dyumnebhir visvam dtiranta mantram yevd araih narydh 
atakshan | 

“ These manly (Yasishthas), who have skilfully fabricated the hymn, 
have by their energy accomplished all things (?).” 

vii. 64, 4. To vdm garttam manasd talcshad etam urddbvdm dhitmi 
kriiiavad dharayach cha | 

“May he who with his mind fashioned for you (Mitra and Yaruna) 
this car, make and sustain the lofty hymn.” (The same expression 
urddhva dhitih occurs in lt.Y. i. 119, 2.) 

viii. 6, 33. Uta brahmanyd ray am tubhyam pravriddha vajrivo viprdk 
alahslma jlvase | 

“0 mighty thunderer, we, who are sage, have fabricated prayers for 
thee, that we may live.” Q 

x. 39, 14. Etam vdm stomam ASvinav alcarma ataJcshdma Bhrigavo na 
ratham | ni amrikshdma yoshandm na maryye nityam na swum tanayam 
dadhanuh | 

“This hymn, Asvjns, we have made for you; we have fabricated it 


18 On tho sense of asa see Prof. Muller’s article in the Journal of Roy. As. Soc. for 
1867, p. 232 f.; and Bohtlingk and Roth’s Lexicon, s.v. 
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as the Bhrigus [constructed] a car; we have decorated it, as a bride for 
her husband, continuing the series [of our praises] like an unbroken 
line of descendants.” (See iv. 16, 20, above, p. 233.) 

(The following is S&yana’s comment on this passage, for a copy of 
which I am indebted to Professor Muller : He Ahinau vain yuvayor etam 
yathoktam stomam stotram akarma akurma j Tad etad aha | Bhrigavo na 
Bhrigavah iva ratham atakshdma vayam stotram samskritavantah | karma - 
yogdd Ribhavo Bhrigavah uchyante | athavd rathakdrah Bhrigavah | 
kincha vayam nityam Susvatam tanayam ydgddlndm karmandm tanitdram 
sunum na aurasam putram iva stotram dadhanah dhdrayanto martye ma - 
nushye nyamrikshdma yuvayoh stutim nitardm samskritavantah | “Asvins, 
we have made this preceding hymn or praise of you. Ho means to say 
this. Like the Bhrigus, we have mad# a car, we have carefully con¬ 
structed a hymn. The Bibhus are, in this passage, .... styled Bhri- 
gns; or Bhrigus are chariot-makers. Moreover, maintaining praise as 
a constant perpetuator (like a legitimate son) of sacrifice and other rites, 
we have polished, i.e. carefully composed a celebration of you among 
men [?].” In this comment the word yoshand is left unexplained. In 
verse 12 of this hymn the Asvins are supplicated to come in a car 
fleeter than thought, constructed for them by the Bibhus— d tena ydtam 
manaso javiyasa ratham yam vdm Rihhavas chakrur Aivind | .) 
x. 80, 7. Agnaye brahma Rihhavas tatakshuh | 

<c The Bibhus [or the wise] fabricated a hymn for Agni. 

III. I next quote some texts in which the hymns are spoken of as 
being generated by the rishis. (Comp. B.Y. vii. 93, 1, in p. 228.) 

iii. 2, 1. Vaisvdnardya dhishandm ritdvridheghritam na pdtam Agnaye 
jandmasi J 

“We generate a hymn, like pure butter, for Agni Vaisvanara, who 
promotes our sacred rites.” 

vii. 15, 4. Navafn nu stomam Agnaye divah iyendya jyianam | vasvah 
kuvid vandti nah | * 

“I have generated a new hymn to Agni, the falcon of the sky; will 
he not bestow on us wealth in abundance ? ” 
vii. 22, 9. Ye cha purve rishayo ye cha nutnah Indra brahmdni Jana - 
yanta viprah | 

“ Indra, the wise rishis, both ancient and modem, have generated 
prayers/’ 
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Tii. 26, 1. Na sontah Indram asuto mamada na abrahmano mcighavdnam 
mtdsah | tasmai uldhani janaye yaj jujoslmd nrivad navlyak brimvad 
yathd nah | 

“ The soma exhilarates not Indra unless it b§ poured out; nor do 
libations [gratify] Maghavan when offered without a prayer. To him I 
generate a hymn such as may please him, that, after the manner of men, 
he may hear our new [production].” 

vii. 31, 11. Suvriktim Indr ay a brahma janayanta viprdh | 

“The sages generated an efficacious production and a prayer for 
Indra.” 

vii. 94, 1, 2 (=S.Y. ii. 266). lyam vdm asya manmanah Indragni 
purvya-stutir abhrdd vrishtir iva ajani | srimdath jaritur havam ityddi j 

“This excellent praise has b#en generated for you, Indra and Agni, 
from the soul of this [your worshipper], like rain from a cloud. Hear 
the invocation of your encomiast.” (.'Benfey thinks manman , “ spirit,” 
is to be understood of Soma, whose hymn, i.e. the sound of his drop¬ 
ping, resembles the falling of rain. The scholiast of the S.V. makes 
manman = stotri , “ worshipper ”.) 

viii. 43, 2. Asmai te pratiharyate Jatavedo vicharsliane Agne janami 
sushfutim | 

“ Wise Agni Jatavedas, I generate a hymn for thee, who receivest it 
with favour.” 

viii. 77, 4. A tvii ay am arkah utayevavarttati yam Gotamdh ajljanan | 

“This hymn which the Gotamas have generated , incites thee to 
succour us.” 

viii. 84, 4, 5. S'rudhi havam Tiraschydh Indra yas tvd saparyati 
suviryasya gomato ray ah purdhi mahdn asi | Indra yas te navlyasim 
giram mandram ajijanat chikitvin-manasaifi dhiyam pnitndm ritasya 
pipyushim | 

“Hear, Ind^a, the invocation ofTiraschi, thv worshipper; replenish 
him with wealth in strong men and*n cattle, for thou art great. Indra 
(do this for him] who has generated for thee the newest exhilarating 
hymn, springing from an intelligent mind, an ancient mental product, 
full of sacred truth.” 

(These verses occjir also iu the Saraa-veda ii. 233, 234, and are 
translated by Professor Benfey, at pp. 230 and 250 of his edition. 
The hymn referred to in this passage is apparently designated as both 
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now and old. How can it be both ? It may have been an old hymn 
re-written and embellished; ancient in substance, though new in ex¬ 
pression. 19 Compare St. John’s Gospel, xiii. 34, and the Pirst Epistle 
of St. John, ii. 7, 8, ai}d iii. 11.) 

ix. 73, 2. madhor dhdrdbhir janayanto arkam it priydm Indra - 

sya lanvam avivridhan | 

“ Generating the hymn, they have augmented the beloved body of 
Indra with the honied streams.” 

ix. 95, 1 (= S.V. i. 530). ato matir janayata svadhabhih | 

“ "Wherefore generate hymns with the oblations.” (Professor Benfey 
makes janayata the 3rd person singular of the imperfect middle, and 
applies it to Soma.) 

•x. 7, 2. Imah Agne matayas tubkyam jgtdh gobhir ah air abhi grinanti 
rddhah | 

(l These hymns, Agni, generated for thee, celebrate thy bounty in 
cows and horses.” 

x. 23, 5, 6, 7. To vdchd vivdcho mridhravachah pcru sahasrd aSivd 
jaghdna | Tat tad id asya paumsyarh grinimasi pita iva yas tavishiih vd- 
vridho savah | 6. Stomam te Indra Vimaduh ajijanann apurvyam purula- 
mam mdanave | Vidma hi asya bhojanam inasya yad d pasum na gopdli 
kardmahe | 7. Md Hr nah end saJchyd viyaushus tava cha Indra Vimadasya 
cha risheh | Vidma hi te pramatim deva jdmi-vad asme te santu saJchyd 
Sivtini | 

“ 5. Who (Indra) with his voice slew many thousands of the wicked 
uttering confused and hostile cries. We laud his several acts of valour, 
who, like a father, grew in vigour and strength. 6. Por thee, o Indra, 
who art bountiful, the Yimadas have generated a copious hymn, which 
never before existed ( apurvya ); for we know that it is gratifying to this 
mighty god, when wo attract him hither as a cowherd drives his 
cattle. 7.< Indra, may that friendship of ours never be dissolved, which 
exists between thee and the rishi ^mada: for we know thy wisdom, 
o god; may thy friendship be favourable to us, like that of a kinsman.” 

x. 67, 1. Imam dhiyam sapta-krshnim pita nah ritaprajdtdm brihatbn 
avindat | turiyam svij janayad visvajanyo Aydsyah uktham Indrdya 
sansan | p 

19 As Prof. Aufrecht expresses it: “ Gir is opposed to dhl ) as form to substance 
a new utterance, but a primordial homage.” 








40 THE EISHIS, AND THEIR OPINIONS IN REGARD 


“ Our father hath discovered [or invented] this great, seven-headed 
hymn, bom of sacred truth; Ayasya, friend of all men, celebrating 
Indra, has generated the fourth song of praise.” (In his Lexicon, Roth 
gives Ayasya as a proper name; but says it may also be an adjective 
with the sense of “ unwearied.”) 

x. 91, 14. Kilala-pc 8o?naprishtdya vedhase liridd matirri janaye chd - 
rum Agnaye | 

“With my heart I generate a beautiful hymn for Agni, the drinker 
of nectar, the soma-sprinkled, the wise.” (See also R.Y. i. 109, 1, 2, 
which will be quoted below.) 

IY. In the following texts the verbal root p, “to move, send forth,” 
etc., used with or without a preposition, is applied to the utterance or 
(it may even mean) the production of hymns. 

i. 116, 1. JVdsatyubhydm barJiir iva pravrinje 8toman iya/rmi abhriyd 
iva vat all | ydv arbhagdya Vimadaya jay dm sendjuvd niuliatuh rathena | 

“In like manner as I spread the sacrificial grass to the Nasatyas 
(Asvins), so do I send forth to them hymns, as the wind [drives] the 
clouds; to them (I say), who bore off to the youthful Yimada his bride 
in a chariot swift as an arrow.” 

vii. 61, 2. Pra ram sa Mitrd-Varunau ritdvd vipro manmdni dlrgha- 
srud iyartti | Yasya Irahntaiii suhratu avdthah d yat hratvd na ktradah 
prinaithe | 

“The devout sage, heard afar off, sends forth his hymns to you, o 
Mitra and Yanina. Do you, mighty gods, receive his prayers with 
favour, so that for (many) autumns ye may not be satiated with his 
fervour.” (See Bohtlingk and Roth’s Lexicon, s.v. d + pri.) 

viii. 12, 31. Imam te Indra sush putiih viprah iyartti dhitibhih | jdmirn 
paid iva pipratim pra adhvare | 

“ In the sacrifice the sage, with praises, sends forth to thee this hymn, 
which is of kin to thee, and, as it were, supplies the places (of others ?) 

viii. 13, 26. Ritud iyarmite dhiyam manoyujam | 

“. . . . From the sacred ceremony I send forth a prayer which will 
attract thy heart.” 

x. 116, 9. Pra Indrdgnilhydih suvachasyam iyarmi sindhav iva prera- 
yafh ndvam arkaih | 

“I send forth a [hymn] with”beautiful words to Indra and Agni; 
with my praises I have, as it were, launched a ship on the sea.” 
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(Compare B.Y. ii. 42, .1, spoken of Indra in the form of the bird 
called Kapinj ala, a sort of partridge: lyartti vucham ariUva navam | 
“ It sends forth a voice, as a rower propels a boat.” See also B.Y. x. 
101, 2, quoted above, jp. 234.) 

x. 4, 1. Pra te yalcshi pra te iyarmi manma bhuvo yathd vandyo no 
haveshu | dhmvann iva prapd asi team Ague iyakshave piirave pratna 
rajan | 

« I offer thee worship, I send forth to thee a meditation, that thou 
mayest be accessible to adoration in our invocations. For thou, Agni, 
ancient king, art like a trough of water in the desert to the man who 
longs for thee.” 

Y. In the following passages other verbs are employed to denote the 
composition or presentation of hymns : # 

i. 61. 2. Indr ay a hridu manma manishd pratndya patye dhiyo marja- 


“ To Indra, the ancient lord, they prepared [or polished] hymns [or 
ceremonies] with the heart, mind, and understanding.” 
i. 61, 4. Asmai id u stomam samhinomi ratham na taslitd iva ityddi | 

“ To him (Indra) I send forth a hymn, as a carpenter a car,” etc. 
i. 94, 1 (== S.Y. i. 66). Imam stomam arhate Jdtavedase ratham iva 
sam mahema manishayd | bliadrd hi nah pramatir asya samsadi Agne 
salchye mu rishdma vayam tava | 

“ Let us with our intellect construct (or, send forth) this hymn for 
the adorable Jatavedas like a car, for his wisdom is favourable to us in 
the assembly. Agni, in thy friendship may we never suffer.” (The 
root mah means to honour or worship. 20 The reader may compare 
Benfey’s translation.) 

There is to be found in the hymns a great multitude of passages in 
which the rishi speaks of presenting his hymns and prayers to the 
various deities who are the objects of his worship, without directly 
claiming for himself the authorship <^f those compositions. The natural 
inference to be drawn from the expressions which we shall find to be 
employed in most of the cases to which I refer, would, I think, be that 
the personality of the rishi himself was uppermost in his mind, and 
that he was not conscious that the praises which he was uttering to 

20 See, however, the various reading suggested by Bothlingk and Roth s.v. mah + 
sam and ah + sam. 
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the gods proceeded from any other source th^n his own unaided facul¬ 
ties. Of this description are the following . texts, which represent a 
manner of thinking and speaking very prevalent in the hymns: 

i. 60, 5 . Tam tvd vayam patim Ague ray'indrr\ prasamsdmo matiikir 
Gotamdsah | 

“ We, the Gotamas, praise with hymns thee, Agni, the lord of riches.” 

i. 77, 5. Eva Agnir Gotamebhir ritdva viprebhir as tosh fa jdtavedah | 

“ Thus has the holy Agni Jatavedas been celebrated by the sage 
GotamaB.” 

i. 78, 5. Arochdma Rahugandh Agnaye madhumad vachah | dijumnair 
abhipra nonimak | 

“ We, the Rahuganas, have uttered to Agni honied speech ; we in¬ 
cessantly laud him with eulogies.” 

l. 91, 11. Soma girlkis tvd vayam vardhayamo vctcho-vidah | sunirihko 
nah dvika | 

“ Soma, we who are skilled in speech magnify thee with praises; do 
thou enter into us, full of kindness.” 

i. 102, 1. Imam te dhiyam prabhare make malum . . . . 

“ T present to thee joyfully this great hymn .... 

i. 183, 6. Atdrishma tamasas par am asya prati vdm stomo ASvinfiv 
adhayi | 

“ We have crossed over this darkness; a hymn, o Alvins, has been 
addressed to you.” 

iii. 53, 2. Pitur na putrah sicham d rathe te Indra svddishthayd gird 
iachivah | 

“ Powerful Indra, I lay hold of thy skirt (as a son does that of his 
father), with a very sweet hymn.” 

iv. 3, 16. Etd vUvd vidushe tubhyam vedho riithani Ague ninyd va- 
cmtim | nivachand kavayc kdvyani asammham matibhvr vipra/i ukthaih | 

“ Intelligent Agni, to thee, who lcnowest, [have I uttered] all these 
songs and mysterious words; to t<hee, who art a bard, have I, a sage, 
uttered these hymns, these poems, with meditations and praises.” 

iv. 32, 12. Avlvridhanta Gotamdh Indra tve sioma-vCihasah | 

“ The Gotamas, Indra, bringing hymns to thee, have magnified thee.” 

v. 11, 5. Tubhja^ idam Agne madhumattamam vachas tubhyam mamshd 
iyam astu Sam liride | Tvdr/i giraf midhum iva avanir rnahir d prinanti 
kavasu vardhaya?iti eha | 
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“Agni, may this sweetest of prayers, may this mental production 
be pleasant to thy heart. As great rivers fill the ocean, so do the words 
of praise fill thee, and augment thee with strength/’ 

v. 22, 4. Ague cJiikiddhi amja nah idam vachah sahasya | Tam tvd 
susipra dampate stomair vardhanti Atrayo girbliih Sumbhanti Atrayah | 

“ Vigorous Agni, observe these our words; thee, with the beautiful 
nose, the lord of the house, the Atris magnify with praises, the Atris 
decorate with hymns.” 

v. 45, 4. Suktebhir vo vacholhir deva-jmhtair Indra nu Agni avase hu- 
vadhyai | 

“ Let me invoke yon for help, o Indra and Agni, with well-spoken 
words, such as are acceptable to the gods. 

vi. 38, 3. Ta% vo dhiya paramayd purdjdm ajar am Indram abhi 
anushi arJcaih ityadi | 

“ I adore thee, the ancient, imperishable Indra with an excellent 
hymn and with praises.” 

vii. 67, 5. Prdchlm u devd ASvind dhiyam me amridhrdm sdtaye 
kritam vasuyum | 

“ 0 divine Asvins, bring to fulfilment my unwearied prayer which 
supplicates wealth.” 

vii. 85, 1. Puntshe vdm arakshasam mamshdm soniam Indrdya Faru- 
ndya juhvat | ghr it a -p ra tikdm Vshasam na devim ityadi | 

“ Offering soma to Indra and Yaruna, I prepare for you twain the 
sincere hymn, like the goddess Ushas, with glittering face.” 21 

viii. 5, 18. Asmdkam adya vdm again stoino vdhishtho antamah | yuvd- 
bhyaiii bhutu Ahinu | 

“ May this hymn of ours approach near to you, to-day, o Asvins, and 
be effectual in bearing you hither.” 

viii. 8, 8. Kim anye parydsate asmat stomebhir ASvind | putrah Kan- 
rasya vdm rishir glrbhir Fatso dvivridhat | 

u A4vins, do others than we sit round you with songs? Yatsa, the 
son of Kanva, has magnified you by his hymns.” 

viii. 27, 8. A pra ydta Maruto Fishno ASvind Pushan mdlcinayd 
dhiya | 11. Ida hi vah upastutim ida vdmasya bhaktaye upa vo viSva- 
vedaso namasyur dsrikshi | . ■ • 

21 Compare vi. 8, 1. Vaisvmardya matir navy as! suchih someth iva pirate clxdnu 
Agnaye | “A new and bright kyran is purified, like beautiful soma, /'or Agui Yais- 
vanara. ,, 
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u 8. Come, o Maruts, Vishnu, Asvins, Piishan, at my hymn. 11. For 
now, possessors of all riches, now, in order to obtain wealth, have I, 
full of reverence, sent forth to you a hymn.” 

viii. 44, 2. Ague stomam jushasva me mrdhasva anena manmand | 
prati suktdni harya nah | 22. Uta tvd dhitayo mama giro varddhantu 
viivahd | Agne salckyasya bodhi nah | 26. Yuvdnam vispatirh kavim vi&- 
vadam puru-vepasam | Agniih sumbhami manmabhiti | 

“ 2. Agni, receive my hymn: grow by this product of my thought: 
rejoice in our beautiful words. 22. And may my thoughts and words 
always augment thee; Agni, think of our friendship. 26. With my 
mental productions I adorn Agni, the young, the lord of the people, 
the sage, the all-devouring, the very restless.” 

x. 42, 1. Asia iva mpratararh lay am asyan bhushann iva prdbhara sfo* 
mam asmai\vdchdviprd8taratavdcham aryo niramayajaritah some Indram | 
“Like an archer discharging his far-shooting arrow, with zeal pre¬ 
sent the hymn to Indra. Sages, by your song, overcome the song of 
the enemy; worshipper, arrest Indra at the soma.” 

x. 63, 17. Eva Plateh sunur avivridhad vo vUve Adityuh Adite mam- 
sM | Udndso naro amartyena astdvijano divyo Gayena | 

“ Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise 
son of Plati magnified you. The celestial race has been lauded by the 
immortal Gaya.” 

x. Ill, 1. Manlshinah pralharadlwam manlshdm yathd yathd mata- 
yah santi nrinam | Indram satyair a Iraydma kritebhih sa hi vlro gir- 
vanasyur vidanah | 

“Sages, present the prayer, according as are the various thoughts 
of men. Lot us by our sincere rites stimulate Indra, for he is a hero, 
he is wise and loves our songs.” 

In the following verse, from a hymn in praise of liberality, it is said, 
though no doubt only figuratively, that the true rishi is the prince who 
is bountiful to the priesthood. 

x. 107, 6. Tam eva rishim tarn u brahmdnam ahur yajnanyam sama- 
gam ukthahsam | sa sukrasya tamo veda tisro yah prathamo dakshinayd 
rarddha | 

“He it is whop), they call a rishi, a priest, a pious saerificer, a 
chaunter of prayers, a reciter of hymns; he it is who knows the three 
bodies of the brilliant (Agni),—the man who is most prominent in be¬ 
stowing gifts. ” 
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Sect. IV .—Passages of the Rig-veda in which a supernatural character 
is ascribed to the rishis or the hymns . 


In the present section I propose to collect the most distinct indi¬ 
cations which I have noticed in the Vedic hymns of any supernatural 
attributes attaching, in the opinion of the authors, either to the rishis 
themselves, or to their compositions. We shall see in the course of 
this enquiry (1) that a certain superhuman character was ascribed by* 
the later rishis, who composed the hymns, to some of their prede¬ 
cessors ; (2) that expressions are occasionally employed by the rishis 
which appear tp ascribe their compositions to a divine influence gene¬ 
rally ; while there is a still more numerous set of texts in which the 
hymns are attributed in various forms of phraseology to the agency of 
one or more particular and specified deities; and (3) that there is a 
considerable number of passages in which a mysterious or magical 
power is ascribed to the hymns or metres. 

I proceed to furnish specimens of these several classes of quotations. 
I. I adduce some passages which ascribe a superhuman character or 
supernatural faculties to the earlier rishis. 22 These are the following: 

E.V. i. 179, 2. Ye chid hi purve ritasdpah dsan sdkafh devebhir ava- 
dann ritdni | te chid avdsur ityddi | 

“The pious sages who lived of old, and who conversed about sacred 
truths with the gods, led a conjugal lir©,^ etc. 

vii. 76, 4. Te id devundrh sadhamudah dsann ritdvdnah kavayah pur - 
vydsah | gulham jyotih pitaro anmvindan satyamantrdh ajanayann 
ushdsam | 

“ They were the associates of the gods, those ancient pious sages. 
The fathers found out the hidden light; with true hymns they gene¬ 
rated the dawn.” * 

x. 14, 15. Yamdya madhumattamam rdjne havyarh juhotana | idarh 
namah rishibhyah purvajebhyah purvebhyah pathikridbhyah | 

“ Offer to king Yama a most sweet oblation. (Let) this reverence 
(be paid) to the rishis born .of old, who were the earliest guides,” 

23 Compare A.V. x. 7, 14, quoted above in p. 3. 
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The sixty-second hymn of the tenth Mandala contains the following 
passage regarding the Angirases (see above, p. 223): 

1 . The Angirases*—x. 62, 1 , 3.- Ye yajnena dakshinayd samaktdh In- 
drasya sakhyam amritatvam dnasa | telhyo lhadram Angiraso vah astu 
prati gribhmta mdnavaih sumedhasah | 3 .Ye ritena suryarn arohayan 
dim aprathayan prithivim mdtaram vi ityddi j 

“ 1. Blessings be on you, Angirases, who, sanctified by sacrifice and 
liberality, attained the friendship of Inclra and immortality. Do ye, 
o sages, graciously receive the man (who addresses you). 3. Ye who by 
sacrifice caused the sun to ascend the sky; and spread out our mother 
earth,” etc. 

This is succeeded by the following verses: 

x. 62, 4. Ayam Ndbhd vadati valguvo grihe deva-putrdh rishayas tq£ 
binotana . . . | 5. Virupdsah id rishayas to id gamlhira-vepasah | Angi¬ 
ras ah sunavas te Agneh pari jajnire J 

“This Nabkan addresses you, brilliant beings, within the house. 
Hear this, ye rishis, sons of the gods. ... 5. The Yirupas are rishis, 
profound in emotion; they are the sons of Angiras; they have been 
born from Agni.” 

(The fifth verse is quoted in the Nirukta, xi. 17. See Roth’s illus¬ 
trations of the passage.) 23 

2. Vasishfha* —A supernatural character is attributed to Yasishfha 
also in the following passage (which has been already quoted and 
illustrated in Vol. I. pp. 318 if.). 

vii. 33, 7 ff. Trayah krinvanti bhuvanasya retas tisrah prajdh dryah 
jyotir-agrdh [ trayo gharmdsah ushasam sachante sarvdn it tan anu vidur 
Vasishtlidh | 8. Suryasyeva vakshatho jyotir eshdm samudrasyeva mahimd 
gabhirah | vatasyeva prajavo na anyena stomo Vasishtlidh anu etave vah | 

M The next verse (which, with tho sequel, is quoted in my article “ On the relations 
of the priests to the other classes of Indian society in the Vqdic age,” Journ. Roy. As. 
Soc, for 1866, p. 276) is as follows: 6. Ye Agneh pari jajnire Virupdso divas pari | 
Kavagvo nu JDasagvo Angirastamah sacha ctevcshu mamhate | “Tho Yirupas who were 
produced from Agni, from Dyaus,—tho Navagva, the Das'agva, who is a most eminent 
Angiras, lavishes gifts along with the gods.” Here the Yirupas would seora rather 
to he princes than rishis: and the same is the case in the following passage also : 
iii. 53, 6. Ime bhojdh Angiraso Virupah divas putraso asurasya virdh ] Vis vamitraya 
dadato maghani sahasrasdve pra tiranta dyuh j “ These liberal Yirupas of tho race of 
Angiras, heroic sons of the divine Dyaus (the sky), bestowing gifts on Yis'vamitra at 
the ceremony with a thousand libations, have prolonged their lives.” (See Yol. I. 
p. 341 f.) 




9. Te id ninyam hridayasya prakeiaih sahasra-vaUam abhi sandbar anti | 
yamena tatam paridhim vayantah apsarasah upa sedur Vastshfhdh | 10, 
Vidyuto jyotiJi parisanjihdnam Mitra-Yaruna yad apa&yatam tvd | tat te 
janma uta eham Yasishtha Agastyo yat tvd viSah ujabhdra | 11. Titan 
Maitrdvaruno Yasishtha JIrvasydh brahman manaso *dhi jdtah | drapsam 
slcannam brahmand dairyena vi&ve devah pushhare tvd adadanta | 1 Sa 
pralcetah ubhayasya pravidvdn sahasra-ddnah uta vd saddnah | yamena 
tatam paridhim vayishyan apsarasah pari jajne Vasishfhah | 13. Satro ha 
jdtav ishitu namobhih kumbhe retail sisichituh samdnam | tato ha Mdnah 
udiydya madhjat tato jatam rishim dhur Vasish(ham | 

“ 7, Three [gods] create the fecundating principle in (all) existences; * 
[there exist] three excellent productions of which light is the first: 
three fires attend upon the dawn : all these the Yasishthas know. 8. 
The splendour df these [sages] is like the full glory of the sun; their 
grandeur is profound as that of the ocean; like the swiftness of the 
wind, your hymns, o Yasishthas, cannot be followed by any other 
bard. 9. Through the intuitions of their hearts they seek out the 
mystery with a thousand branches. "Weaving the envelopment ex¬ 
tended by Yama [Agni ? see B.Y. i. 66, 4] the Yasishthas sat near the 
Apsaras. 10. YHien Mitra and Yaruna saw thee quitting the gleam of 
the lightning, that was thy birth, Yasishtha, and [thou hadst] one 
[other], when Agastya brought thee to the people. 11. And, Yasish¬ 
tha, thou art the son of Mitra and Varuna, born, o priest, from the 
mind of UrvasI; all the gods placed thee—the drop fallen through 
divine contemplation—in the vessel. 12. He the wise, knowing both 
[worlds?], with a thousand gifts, or with gifts, Yasishtha, being about 
to weave the envelopment extended by Yama, was produced from the 
Apsaras. 13. Born at the sacrifice, and impelled by adorations, they 
[Mitra and Yaruna] let the same equal procreative energy fall into the 
jar; from the midst of this Mana (Agastya) issued forth; from this 
men say the rishi Yasishtha was produced.” 

Two of these verses are quoted in the Nirukta, verse 8, in xi. 20, 
and verse 11, in v. 14. See also Prof. Roth’s Illustrations of that 
work, p. 64, where he states his opinion that the foregoing verses 
which describe the miraculous birth of Yasishtha in the style of the 
epic mythology, are a later addition to an older hymn. See the note 
in p. 321 of the First Volume of this work. 
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The two following passages also have reference to knowledge super- 
naturally communicated, or favours divinely conferred on Vasishtha. 
See Vol. I. p. 325 ff. 

vii. 87, 4. Uvdcha me Varuno medhirdya trih. sapta ndma aghnyd 
bibhartti | vidmn padasya guhyd na vochad yugdya viprah upcurdya 
kkshan | 

“Varuna said to me, the intelligent, ‘the cow has thrice seven 
names/ The wise [god], though he knows them, has not declared the 
mysteries of the word, which he desires to reveal to a later generation/* 
* vii. 88, 4. Vasishfham ha Varuno navi d adhad rwhim chakdra svapdh 
mahobhih | s tot dr am viprah sudinatve ahndih ydd nu dyavas tatanan ydd 
ushasah | 

“ Varuna took Vasishtha into the boat; by his mighty acts, working 
skilfully he (Varuna) has made him a rishi; the wise^god) has made 
him to utter praises in an auspicious time, that his days and dawns 
may be prolonged.” (See Vol. I. p. 325 f.; and compare R.Y. x. 101, 
2, and x. 116, 9, in pp. 234 and 240, above.) 

3. Vikdmitra .—In one or more of the texts which I shall next 
produce, a superhuman character is ascribed to Visvamitra, if not to 
the Kusikas. 

hi. 29, 15. Amitrdyudho marutdm iva pray ah prathamajdh brahmano 
vikam id viduh | dyumnavad brahma Kukkdsah erire ekah eko dame 
Agnim samidhire | 

“ Combating their foes, like hosts of Maruts, (the sages) the first¬ 
born of prayer are masters of all knowlege; the Kusikas have uttered 
an enthusiastic prayer; each of them has kindled Agni in his house,” 
(See Vol. I. p. 347.) 

iii. 43, 5. Kxmd md gopdm karase janasya kuvid rdjdnam Maghavann 
rijuhan | kuvid md rishim papwdmsam sutasya kuvid me vasvah amri - 
tasya kkshdh ] 

u Dost thou not make me a shepherd of the people ? dost thou not 
make me a king, o impetuous Maghavan? dost thou not make me a 
rishi, a drinker of the soma ? wilt thou not bestow upon me imperish¬ 
able wealth ? ” (See Vol. I. p. 344.) 

iii. 53, 9. Mahan rishir devajah devajutah astabhndt sindhum arnavam 
nrichakshdh | Vikdmitro yad avahat Suddsam apriyayata Kukkebhir 
Indrah { 



“The great rishi (Yi^vamitra), leader of men, god-born, god-im¬ 
pelled, stemmed the watery current. When Yisvamitra conducted 
Sudas, Indra was propitiated through the Kuiikas.” (See Vol.*I. 
pp. 342. Indra himself is called a Kausika in B.Y, i. 10, 11. See 
Yol. I. p. 347.) 

According to ix. 87, 3, of which Dianas is the traditional rishi, 
certain mysterious knowledge is said to have been possessed by that 
personage: 

Ruhr viprah pur a-eta jandndm ribhur dhirah JJ&and kdvyena | sa 
chid viveda nihitam yud dsdm apichyam guhyarh ndma gondm | • 

“A wise rishi, a leader of men, skilful, and prudent, is U^anas, 
through his insight as a seer; he has known the hidden mysterious 
n°jne applied to these cows.” # ' 

Again in ix. 97, 7, it is said: Pra Mvyam JJsaneva Iruvdno devo 
devdnaih janimd vivaldi | 

“Uttering, like U4anas, the wisdom of a sage, the god (Soma) de¬ 
clares the births of the gods.” 

In a hymn of the tenth Mandala, the rishis are spoken of as 
“seeing” the objects of their contemplation in a way which seems to 
imply a supernatural insight (see above, pp. 116, 118, 125 If.); in this 
hymn, x. 72, 1, 2, it is said: 

Fevdndm nu vayam jdnd pravochdma vipanyayd | uktheshu sasyama- 
neshu yah pasydd uttare yuge | Brahmanaspatir eta sam lcarmurah iva 
adhamat | devdndm purvye yuge asatah sad ajdyata | 

“Let us, from the love of praise, celebrate in recited hymns the 
births of the gods,—any one of us who in this later age may see 
them. Brahmanaspati has kindled these births, as a blacksmith [blows 
a flame] : in the earliest age of the gods, the existent sprang from the 
non-existent.” 24 (See Vol. I. p. 46.) 

Another not less decided instance of this use of the verb to see 1 in 
the sense of supernatural insight, may be found in the verse of the 
Yalakkilya already quoted in Yol. II. p. 220, which will be cited 
below. See also x. 130, 6, which will be quoted further on. 

The next two passages speak of the radiance of the rishis. 

viii. 3, 3 (= S.Y. i. 250, and Vaj. S. 33, 81). Imdh u tvd puruvaso 

« 

24 The first of these verses is translated by Prof. Benfey in his Glossary to the 
Sama-veda, p. 154. 
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giro vardhantu yah mama | pdvaha-varndh kichayo vipaschitah abhi sto- 
mair anushata | 

“Lord of abundant wealth, may these prayers of mine magnify thee! 
Pure sages of radiant appearance have celebrated thee with hymns.” 

viii. 6, 10. Aham id hi pituh pari medhtlm ritasya jagrabha | aham 
silryah iva ajani | 

“ I have acquired knowledge of the ceremonial from [my] father; 
I have become like the sun.” (Is Indra the father here referred to ?) 

The following texts, which occur in the last hook of the Rig-veda, 
Ifpeak of tapas (“fervour” or “aiisterity”) being practised by the 
rishis much in the same way as the later epic literature does. This use 
of the word is not known in the earlier books of the R.Y. (See Boeht- 
lingk and Roth’s Lexicon, under the word tapas.) 

x. 109, 4. Devah etasydm avadanta purm sapta risliayas tapase ye 
rmheduh | 

“ The ancient gods spoke of her, the seven rishis who sat down for 
austere-fervour.” (See my article “ On the priests of the Yedic age ” 
in the Journ. Roy. As. Soc. for 1866, p. 270.) 

x. 154, 2. Tdpasa ye anddhriiyds tapasd ye war yayuh | tapo ye cha- 
Jcrire mahas tarns chid ova api gachchatdt | 5. Sahasra-nithdh icavayo ye 
gopdyanti suryarn rishlms tapasvaio Yama tapojdn api gachhatdt | 

“ Let him (the deceased) go to those who through austere-fervour 
are invincible, who by austere-fervour have gone to heaven, who have 
performed great austerity. 5. Let him go, Yama, to the sages of a 
thousand songs who guard the sun (see Wilson, Yish. Pur, vol. ii. 
pp. 284 ff), to the devout rishis, born from fervour.” (See my article 
“ On Yama” in the Journ. Iloy. As. Soc.) 

x. 190, 1. Fliiarn cha satyam cha abhiddhat tapaso adhyajayata | tato 
rdtrz ajdyata tatah samudrah arnavah j 

“Right and truth sprang from kindled austerity; thence sprang 
night, thence the watery ocean.” 

In x. 167, 1, it is even said that indra attained heaven by austerity: 
Tv am tapah paritapya ajayah svah | 

“ By performing austerity thou didst conquer heaven.” 

In some places the gods are said to possess in the most eminent 
degree the qualities 6f rishis , or havis. This may possibly imply, e con- 
verso, that the rishis were conscious of a certain affinity with the divine 
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nature, and conceived themselves to participate in some degree in the 
superior wisdom and knowledge of the deities. 

R.Y. i. 31,1. Tvam Agne prathamo Angirdh rishir devo devdnam ablia - 
vah sivah salcha ityudi | 2, Tvam Agne prathamo Angirastamak havir 
devdnam paribhushasi vratam | 

“1. Thou, Agni, the earliest rishi Angiras, a god, hast been the au¬ 
spicious friend of the gods.2. Thou, Agni, the earliest and most 

Angiras-like sage, administerest the ceremonial of the gods.” 

i. 66, 2. . . . Rishir na stubhvd vikshu prasastah ityudi | 

‘ 1 Like a rishi, who praises [the gods], he (Agni) is famous among* 
the people,” etc. 

iii. 21,3.... Rishih sreslithah samidhyase yajnasya pra avitd bhava | 
Thou, Agni, the most eminent rishi, art kindled; be the protector 
of the sacrifice.’* 


v. 29, 1. . . . Archanti tv a marutah puta-dakshas tvam eshum rishir 
Indra asi dhirah | 

“ The Maruts, endowed with pure dispositions, worship thee; thou, 
Indra, art their wise rishiT (Sayana, however, here renders rishi by 
drashfu, “beholder.”) 

vi. 14, 2. Agnir id hi prachetdk Agnir vedJmlamah rishih | 

“ Agni is wise; Agni is a most sage rishi.” 

viii. 6, 41. Rishir hi purvaju asi eJcah lianah ojasd j Indra chosh - 
kuyase vasu | 

“ Thou art an anciently-born rishi 9 who alone rulest by thy might; 
Indra thou lavishest riches.” 

viii. 16, 7. Indro brahma Indrah rishir Indr ah puru puru-hutah | 
mahdn mahlbhih sachibhih | 

“ Indra is a priest, Indra is a rishi, Indra is much invoked; he is 
great through his great powers.” 

ix. 96, 18 (= S.Y.ii. 526), Rishi-mana yah rnhi-krit svarshdh sahas- 


rcmithah p',davul duvnndm | 

“Soma, riski-minded, tvshi-m alter, bestower of good, master of a thou¬ 


sand song?, the leader of sages,” etc. 

ix. 107, 7. . . . Rishir vipro vdchakshanah | tvam kavir abliavd deva - 
vltamah ityudi | 

“ A rishi, a sage, intelligent, thou (Soma) wast a poet, most agreeable 
to the gods,” etc. 
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x. 27, 22. . . . Indr ay a nunvad rislhaye cha iikshat | 

44 . . . Let [men] present libations to Indra, and offerings to the rwhi.” 

x. 112. 9. Ni shu slda ganapate ganeshu tvam dhur vipratamaih kavi- 
ndm j na rite tvat kriyate hinchana are mahdm arkam Maghavani chitram 
archa | 

“ Sit, lord of multitudes, among our multitudes; they call thee the 
greatest of sages [or poets]; nothing is done without, or apart, from, 
thee $ sing, Maghavan, a great and beautiful hymn.” 

x. 115, 5. Agnih kanvatamah kanva-sakha ityddi | 

0 “ Agni is the greatest of the Kanvas, the friend of Kanva,” etc. 

II. The Yedic rishis, as we have seen, expected to receive from their 
gods every variety of temporal blessings, strength, long life, offspring, 
riches, cattle, rain, food, and victory, and they also looked for forgiveness 
of their offences, and sometimes for exaltation to paracfise, to the same 
benefactors. Hence it would be nothing more than we might have an¬ 
ticipated, if we should further find them asking their different deities to 
enlighten their minds, to direct their ceremonies, to stimulate their devo¬ 
tion, to augment their powers of poetical expression, and to inspire them 
with religious fervour for the composition of their hymns. I think the 
following passages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns as their 
own work) did also sometimes entertain the idea that their prayers, 
praises, and ceremonies generally, were supernaturally suggested and 
directed. One of the modes (if not the most important) in which this 
idea is expressed is, as we shall discover, the personification of speech 
under different appellations. The following are tha passages to which 
I refer : they are— 

First, such as refer to the gods generally: 

B.V. i. 37, 4. Pravah sardhayaghrishvaye tvesha-dyimnuya §ushmine | 
brahma devattani gdyata | 

“To your vigorous, overpowering, energetic, host [of M;ruts] sing 
the god-given prayer.” 

S.Y. i 299. Tvashfa no daivyam vachah, Parjanyo BrahmanU&patih | 
putrair bhrdtribhir Aditir nu pdtu no dushtaram trdmanaih vochah | 

44 May Tvashtri, Parjauya, and P>rahmanaspati [prosper] our divine 
utterance: may Aditi with her [?’] sons and brothers prosper our in¬ 
vincible and protective utterance/ 5 * 
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In the next passage, the hymn or prayer is spoken of as inconceivable . 

R.Y. i. 152, 5. Achittam brahma jujushur yuvanah ityadi | 

The youths received with joy the incomprehensible prayer,” etc. 

In R.Y. x. 20, 10, Yimada, a rishi, is connected with the immortals: 

Ague Vimado manishdm urjonapad amritebhih sajoshdh girah avakshat 
sumatir iydnah ityadi | 

“ 0 Agni, son of strength, Vimada, united with the immortals, 
hastening, has brought to thee a product of thought, and beautiful 
hymns.” 

In the two following texts the gods are said to have generated thd 
hymn or prayer: 

x. 61, 7. . . . Svddhyo ajanayan brahma devah Vdstoshpatim vratapdm 
tmatahhan | „ 

u The thoughtful gods generated prayer: they fashioned Yastoshpati 
the protector of sacred rites.” 

x. 88, 8. Sukta-vukam prathamam ad id Agnim dd id luzvir ajana- 
yanta devdh | sa esham yajno abhavat tanupdh tam dyaur veda tam pri- 
thivi tam dpah | 

14 The gods first generated the hymn, then Agni, then the oblation, 
lie was their sacrifice, the protector of their life. Him the Sky, the 
Earth, and the Waters know.” 

In the latter of the two following verses, Vdch (speech) is said to be 
divine, and to have been generated by the gods. Though speech is here 
spoken of generally, and nothing is said of the hymns, still these may 
have already come to be connected with her in the minds of the Yedic 
bards, as they were afterwards regarded as her most solemn and im¬ 
portant expression. 

R. Y. viii. 89,10. Tad vag vadanti avichetandni rdshfri devandm nisha - 
sfida mandru | chatasrah urjam duduhe paydmsi iva svid asydh paramam 
jagdma \ 11. Devitn vdcham ajanayanta deeds tdm visv,arupdh pasavo 
vadanti | sd no mandrd isham urjmi duhdnd dhenur vdg asman upa 
smktutd a etu | 

“ When Yack, speaking unintelligible things, queen of the gods, sat 
down, melodious, she milked forth sustenance and waters towards the 
four quarters: whither has her highest element departed ? The gods 
generated the divine Yach; animals of all kinds utter her; may this 
melodious cow Yach, who yields us nourishment and sustenance,—ap¬ 
proach us, when we celebrate her praises. 
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The last verse (as “well as E.Y. viii 90, 16, which will be quoted 
below), derives some illustration from the following passage of the 
Brihad Aranyaka Upanishad,*p. 982 (p. 251 English transl.), in which 
also Yach is designated as a cow: * 


Vdcham dhenum upuslta j tasyds chaivdrah stand,h svdhu-karo vashat - 
lidro hanta-kdrah svadha-Jcdrah | tasydh dvau stanau devtih upajivanti 
svdhd-kdram cha vashat-kdr am cha hanta-Jctiram manmhjdh svadha-kuram 


pitarah | tasydh prdnah rishabho mano vatsah | 

“Let a man worship the cow Yach. She has four udders, the for- 
*mulm svdhd, vashat , hanta, and svadhd • The gods live upon her two 
udders, svuhd and vashat; nien upon hanta; and the fathers upon 
svadhd . Breath is her bull; the mind, her calf.” 

The two verses, E.Y. viii. 8$, 10, and 11, occur in the Nirukta, *ii. 
28, 29. Eoth (in his Illustrations of that work), p. 152, says the un¬ 
intelligible utterance of Yach in verse 10, means thunder. Whether 
this be the case, or not, the word appears to have a more general signi¬ 
fication in the next verse, and to refer to speech in general, personified 
as a divine being. The speech which all the animals utter cannot of 
course be thunder. 

In some of the preceding verses of this hymn there is a curious refer- , 
ence made to some sceptical doubts regarding the existence of Indra; 
which I quote here, though unconnected with the present subject. 

E.V. viii. 89, 3, 4. Pra su stomam bharata vdjayantam Indrdya sat - 
yam yadi satyam asti | na Indro asti iti nemah u tvah aha hth im da * 
darsa ham abhi stavdma | Ayam asmi jaritah pasya md iha vikvd jdtdni 
abhi asmi mahnCt | ritasya md pradiso varddhayanti adardiro bhuvand 
dardarimi | 

“ Present to Indra a hymn soliciting food, a true [hymn] if he truly 
exists. < Indra does not exist/ says some one : * who has seen him ? 
whom shall w$ praise ?’ 1 1 am here, worshipper’ [answers Indra] ; 

* behold me, I surpass all creature* in greatness ; the directors of the 
sacrifice augment me; crushing, I destroy the worlds.’ ” 

Second : the next set of passages which I shall bring forward either 
refer to Sarasvati, Yach, etc. (various names of the goddess of speech, 
or different personifications of speech, or of prayer), or at least speak 
of prayer as divine . 

E.Y. i. 3, 11, 12. Chodayitri sunritdndrli chetantl sumatindm | jyaj- 
nam dadhe Sarasvati | . . . . dliiyo vised virdjati | 


TO THE ORIGIN OF THE VEDIC HYMNS. 


255 


“ Sarasvatl, who furthers our hymns, aud who is cognizant of our 
prayers, has sustained our sacrifice.She enlightens all intellects.” 

i. 22, 10. A gndh Ague iha avase Hotmm yavishfha Bhdratlm | Vctru- 
trim Dhishandm vaha f \ 

“Bring here, youthful Agni, to our help, the wives [of the gods], 
Hotra, Bharatl, Varutri, and Dhishana.” 

( Varutrl , “ the eligible,” may be merely an epithet of Dhishana 
which, according to Sayana, at least, is = vag-devl, “the goddess of 
speech.”) 

i. 31, 11. Ildm alcrinvan manusJiasya sdsanlm ityudi | 

“ The gods made IJa to be the instructress of men.” (See Professor 
Wilson’s note on this passage, p. 82 of his translation of the R.Y. vol. i.) 

ii. 3, 8. Sarasvatl sadhayanti dhiyam nah lift devl Bharatl viivaturt- 
tih j Tisro devTh suadhayu larhir edam achhidram puntu iaranam ni- 
shadya | 

“ May Sarasvatl, perfecting our hymn, may the divine IJa, and the 
all-pervading Bharatl; may these three goddesses, seated on the place 
of sacrifice, preserve by their power the sacrificial grass uninjured.” 
(See Prof. Muller’s translation of part of the verso in the Journ. Roy. 
As. Soc. for 1867, vol. iii. p. 224.) 

iii. 18, 3. Yuvad lie Irakmand vandamanah imam dhiyam $ata~ 

seydya devim | 

“ Worshipping thee with a prayer according to the best of my power, 
in this divine hymn, to obtain unbounded wealth.” 

iv. 43, 1. Ka u iravat hatamo yajniydndih vanddru dev ah hatamo 
juslmte | hasya imam devim amritesku preshfhum hridi sreshyama sush- 
tutiih suhavydm | 

“ Who will hear us? which of all the objects of adoration ? which 
of all the gods will be gratified by our praises ? In the heart of whom 
among the immortals can we lodge this our divine and dearest hymn 
of praise and invocation ? ” 

vii. 34, 1. Bra iuhrd etu devl mamshd asmat sutashto ratho na vdjl | 

“May prayer, brilliant and divine , proceed from ns, like a well- 
fabricated chariot drawn by steeds.” 

vii. 34, 9. Abhi vo devim dhiyam 25 dadidhvam pra vo devatra vacham 
Jcrinudhvam | 

25 Compare the same phrase dhiyam devim in A.Y. iii. 15, 3, and daivyd vdckd in 
A.YAiii, 1, 3. 
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“ Receive towards you the divine hymn ; proclaim the song for your¬ 
selves among the gods.’* 

viii. 27, 13, Dev am devam htyvema vdjasdtaye grinanto devyd dhiyd | 

u Let us invoke each of the gods to bestow riches, praising them with 
a divine hymn.” 

viii. 90, 16. Vdcho-vidam vdcham udirayaniim viivdlhir dhibhir upa- 
tishthamdndm | deviih devebhyah pari eyushlm gam d md a/vrikta marttyo 
dabhraehetdh | 

“Let not any mortal of little intelligence do violence to the cow, the 
divine Yach, who is skilled in praise, who utters her voice aloud, who 
arrives with all the hymns, and who has come from the gods.” 

ix. 33, 5. Abhi brahmir anushata yahvlr ritasya mdtaro marmrijyanie 
divah iUum | 

ft The great and sacred mothers of the sacrifice have uttered praise: 
they decorate the child of the sky.” 

x. 71, 1. Brihaspate prathamam vdcho agrafh yat prairata namadJie- 
yaiii dadhanuh | yad eshdrli ireshfharJi yad aripram dsit prend tad esham 
nihitam guhd uvih | 2. Saktum iva titaund punanto yatra dhlrah manasd 
vdcham akrata | atra sakhuyah sakhydni jdnate bhadrd eshdrli lakshmlr 
mhitd adhi vdcki ( 3. Yajnena vdchah padaviyam dyan tdm anvavindann 
rishisku pravishtdm | tdm dbhritya vyadadhuh purutrd tdm sapta rebhdh 
ablii sannavante | 4. TJta tv ah paSyan na dadarSa vdcham uta tv ah sr invan 
na Srinoti endm | uto tvasmai tanvam visasre jdyeva paiye usatl suvdsdh | 
5. TJta tv am sakhye sthirapitam dhur nainarh hinvanty api vdjineshu | 
adhenvd eharati mdyayu esha vdchaih hiiruvdn aphaldm apushpdm | 6, 
Yas titydja sachi-vidaih sakhdyarli na tasya vdchi api bhdgo asti | yad im 
Srinoti alakarh Srinoti na hi praveda sukritasya panthdm | 

“ 1. When, 0 Brihaspati, men sent forth the first and earliest utter¬ 
ance of Yach (speech), giving a name (to things), then all which was 
treasured within them, the most excellent and spotless, was disclosed 
through love. 2. Wherever the wise,—cleansing, as it were, meal with 
a sieve,—have uttered speech with intelligence, there friends recognize 
[their] friendly acts; an auspicious fortune is impressed upon their 
speech. 3. Through sacrifice they followed the track of Yach, and 
found her entered into the rishis: 26 taking, they divided her into many 
portions; her the seven poets celebrate. 4. One man, seeing, sees not 

26 See the use made by S ankara of this text, above, p. 105. 
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Yach; another, hearing, hears her not; to another she discloses her 
form, as an elegantly attired and loving wife displays her person to her 
husband. 5. They say that one man has a sure defence in [her] friend¬ 
ship ; men cannot overwhelm him even in the conflicts (of discussion); 
but that man consorts with an unprofitable delusion who has [only] 
heard speech [Vaeh] which is [to him] without fruit or flower. 6. He 
who has abandoned his discerning friend, has no portion in Yach; what¬ 
ever he hears he hears in vain; ho knows not the path of virtue.” 

The second, fourth, and fifth verses of this obscure hymn are quoted 
in the Nirukta, iv. 10; i. 19, 20; and are explained in Professor EothV 
Illustrations. Verses 2 and 4 are also quoted and interpreted in the 
Mahabhasliya; see pp. 30 and 31 of Hr. Ballantyne’s edition. The 
verse which is of most importance for my present purpose, is, however, 
the third, which speaks of Yach having “ entered into the rishis.” See 
the First Volume of this work, pp. 254 f. The idea of Yach being 
divided into many portions will be found again below in K. V. x. 125, 3. 

x. 110, 8 (=Vaj. S. 29, 33). A no yajnam Bhdratl tuyam etu lid 
manushvad iha chetayantl | tisro devir barhir d idem syonam Sarasvatl 
svapasah sadantu | 

“Let Bharat! come quickly here to our sacrifice, with Ila, who in¬ 
structs us like Manush [or like a man], and with Sarasvatl: let these 
three goddesses, skilful in rites, sit down upon this beautiful sacrificial 
grass.” 

x. 125, 3. Aham rdshtrl sangamanl vastindm chihitushl prathamd 
yajniydndm j turn md devd vyadadhuh purutrd bhurwthtitrdm bhuri 
dve&ayanthn | 4. Maya so annam atti go vipasyati yah prdniti ya im 
irinoti uktam | amantavo mdm te upa kshiyanti Srudhi sruta iraddhivafh 
te vadami | 5. Aham^eva svayam idam vaddmi jushfam devebhir uta md- 
nmhebhih \ yarn iedmaye tarn, tarn ugrarh krinomi tarn brahmdnam tam 
rishiih tam sumedhdm | 

“3. I am the queen, the centre of riches, intelligent, the first of the 
objects of adoration: the gods have separated me into many portions, 
have assigned me many abodes, and made me widely pervading. 4. He 
who has insight, he who lives, he who hears [my] sayings, eats food 
through me. These men dwell in my vicinity, devoid of understand¬ 
ing. Listen, thou who art learned, I declare to thee what is worthy of 
belief. 5. It is even I myself who make known this which is agreeable 

17 
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both to gods and men. Him whom I love I make terrible, [I make] 
him a priest, [I make] him a rishi } [I make] him intelligent.’ 27 

x. 176, 2. Pra devaih devyd dhiya bharata Jdtavedasam havyd no 
vahkad dnushak | 

“ By divine prayer bring hither Jatavedas: may he present our ob¬ 
lations in order.” 

x. 177, 1. Patangam aktam asurasya may ay d hridCi pasycmti manasd 
vipaSchitah | samudre antali Jcavayo vichakshate marichindm padam 
xchlianti vedhasah | 2. Patango vdcham manasd bibhartti tdrh Gandharvo 
avadad garbhe antah | tarn dyotamdnum svaryam manlshdm ritasya pade 
kavayo nipdnti | 

u 1, Sages behold with the heart and mind the Bird illuminated by the 
wisdom of the Asura : the wise perceive him in the (aerial) ocean : the 
intelligent seek after the abode of his rays. 2. The Bird cherishes 
speech with his mind : the Gandharva hath uttered her in the womb : 
the bards preserve in the place of sacred rites this shining and celestial 
intellect.” (See also x. 189, 3, vdk patangdya dhiyate.) 

Third: I shall now adduce the passages in which other Vedic deities, 
whether singly or in concert, are spoken of as concerned in the pro¬ 
duction of the hymns: 

Aditi .—In E.Y. viii. 12, 14, Aditi is mentioned as fulfilling this 
function: 

Yad uta svardje Aditih stomam Indraya jijanat pxvru-praiasbam utaye 
ityddi | 

“ When Aditi generated for the self-resplendent Indra a hymn abound¬ 
ing in praises, to supplicate succour,” etc. 

Agni.-~H.V. i. 18, 6, 7 .—Sadasaspatim jpdbhutam priyam Indrasya 
kdmyam | sanith medhdm aydsisham J yastndd rite na siddhyati ytijno 
vipaschitaS ehana | sa dhlndm yogam invati | 

“ 6. I have resorted, for wisdom, to Sadasaspati (Agni), the wonder¬ 
ful, the dear, the beloved of Indra, the beneficent ; (7) without whom 

37 This passage, which is commonly understood of Vach, occurs also in the Atharva- 
veda, iv. 30, 2 if., but with some various readings, as avesayantah for avesayantlm , 
and *raddheyam for sraddhivam, etc. The hymn is translated by Mr. Cbh brooke, 
Ess. i. 32, or p. 16 ofc Williams and Norgate’s edition. Professor Whitney, as I learn 
from a private communication with which he has favoured me, is of opinion that 
there is nothing in the language of the hymn which is specially appropriate to \ uch, 
so as to justify the ascription of it to her as the supposed utterer. 
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the sacrifice of the wise does not succeed : he promotes the course of 
our hymns." 

iv. 5, 3. Sama dvi-barhdh mahi tigma-lhfuhtih sahasra-refdh vrishabhas 
tuvishmdn | padam na'gor apagfilharn vwidvan Agnir mahyam pra id u 
vochad manUhum | 6. Id am me Ague My ate pdvaka aminate gurum bha~ 
ram na inanma j Brihad dadhatha dhrnhatd gabhiram yahviwi pruTifham 
pray am saptadhutu | 

u Agni occupying two positions, the fierce-flaming, the infinitely 
prolific, the vigorous, the powerful, who knows the great hymn, mys¬ 
terious as the track of a [missing] cow, has declared to me the know¬ 
ledge [of it]. 6. To me who am feeble, though innoxious, thou, o Agni, 
the luminous, hast given, as a heavy load, this great, profound, and ex¬ 
tensive Prishtha hymn, of seven elements, with efficacious oblations/' 
iv. 6, 1. Tv am hi viham abhi ad manma pra vedhasaS chit tirasi 
mamdiam | 

“ Thou presidest over all thoughts [or prayers]; thou augmentest the 
intelligence of the sage/' 

iv. 11, 3. Tvad Ague Jcdvya tvad manlslids tvad ukthd jay ante 
rudhydni | 

“From thee, Agni, are generated poetic thoughts; from thee the 
products of the mind; from thee effective hymns." 
x. 21, 5. Agnir jd to Atharvand vidad viivdni Jcdvya | 

“Agni, generated by Atharvan, is acquainted with all wisdom," 

x. 91, 8. Medkakdraih vidathasya prasadhanam Agnim ityadi | 

“ Agni, the giver of understanding, the accomplisher of sacrifice." 
x. 4, 5. Yad vo vayam praminunia vratuni vidusham devah avidusta- 
rdmh | Agnis tad visvam dprinati vidvan yebhir deeun ritubhih kalpa- 
ydti j I at pdkatru mnnaad dfina-daMhuh na yapiasya manvate martyd- 
sah | A gnu tad hotd Jcratuvid vijdnan yajishfliQ dev an rituio yajdti | 

“ When, o [yo] gods, we, the most unwise among the wise, transgress 
the ordinances of your worship, the wise Agni completes them a31, at 
the stated seasons which he assigns to the gods. When men, devoted 
to sacrifice, do not, from their ignorance, rightly comprehend the mode 
of worship, Agni, the skilful sacrificer, and most eminent of priests, 
knowing the ceremonial, worships the gods at the proper seasons." 

(As rites and hymns were closely united in the practice of the early 
Indians, the latter finding their application at the former; if Agni was 
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supposed to be,ihe director of the one, viz., the oblations, he might easily 
come to be also regarded as aiding in the production ot the other the 
hymns. Verse 4 occurs also in the A.V. xix. 59, 1, 2, where, however, 
aprindtu is read instead of dprindti, and in platfe of the words yebhir 
devariy etc., at the close of the verse, we have, somaS oha.yo brdkmanan 
a vivefa I “and Soma, who entered into the priests/’) 

Brahmanaspati.—R.Y. i. 40, 5, 6 . Pra nun am Bralimanaspatir man- 
tram vadati uhtliyam | yasminn Indro Varuno Mitrah Aryamd devah 
okdrhsi chakrire | Tam id vochema vidatheshu bambhuvam mantrarh devah 
anehasam ityadi | 

“ Brahraanaspati (abiding in the worshipper’s mouth, according to 
the scholiast) utters the hymn accompanied with praise, in which the 
gods, Indra, Vanina, Mitra, and Aryaman, have made their abode. Let 
ns utter, gods, at sacrifices, that spotless hymn, conferring felicity.” 
(Roth in his Lexicon considers okas to mean “good pleasure,” “♦satis¬ 
faction.” See also his Essay on Brahma and the Brahmans, Journal of 
the Germ. Or. Soc. i. 74.) 

BrihaspatL— R.V. ii. 23, 2. Usrah iva suryo jyotishd maho visveshdm 
ij janitd brahniandm asi | 

“ As the sun by his lustre instantly generates rays, so art thou (Bri- 

haspati) the generator of all prayers.” 

x. 36, 5. A Indro barhih sidatu pinvatdm lid Brihaspatih sumabhir 

rikvo archatu | 

“ Let Indra sit upon the sacred grass ; let Ila abound in her gifts ; 
let the bard Brihaspati offer praise with hymns.” 

Gandharva .—According to Professor Roth (see under the word in his 
Lexicon) the Gandharva is represented in the Veda as a deity who 
knows and reveals the secrets of heaven, and divine truths in general ; 
in proof of which ho quotes the following texts : 

R.V. x. 139, 5. Fihdvasur abhi tad no grindtu divyo Gandharva 
rajaso vimdnah | Tad vd gha satyam uta yad na vidma dhiyo hinvdno 
dhiyah id nah avydh 

“ May the celestial Gandharva VUvavasu, who is the measurer of 
the atmosphere, declare to us that which is true, or which we know 
not. May he stimulate our hymns, and may he prosper our hymns. 

A.V. ii. 1,2. Pra tad voched amritasya vidvun Gandharvo dhama para- 
mam guhd yat | 
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“May the Gandharva, who knows the (secret of) immortality, de¬ 
clare to us that supreme and mysterious abode.” 

Indra.— R.V. iii. 54, 17. Mahat tad vah Jcavayas ehuru ndmayad ha 
devdh bhavatha viSve Indre | sakhd Ribhubhih puruhwta priyebhir imam 
dhiyafh sat aye takshata nah | 

“ Great, o sage deities, is that cherished distinction of yours, that 
ye are all associated with Indra. Do thou, much invoked (Indra), our 
friend, with the beloved Ribhus, fabricate (or dispose) this hymn for 
our welfare.” (This may merely mean that Indra was asked to give a 
favourable issue to the prayer of the worshipper, not to compose his 
hymn for him. See Roth’s Lexicon, under the word tahh , 3.) 

vi. 62, 3. Tv am Jcavim chodayah arlcasdtdv ityddi | 

“ Thou (Indra) didst stimulate the poet in the composition of his 
hymns,” etc. (Sayana renders arlcasdtau 9 “for tho sake of finding 
food.”) 

vi. 18, 15. Kfishva Icritno ahritam yat te asti uktham naviyo jam- 
yasva yajnaih | 

“ Energetic (Indra), do what thou hast never yet done; generate a 
new hymn with the sacrifices.” 

vi. 34, 1. Sam cha tve jagmur girah Indra purvir vi cha tvad yanti 
t'ibhvo ma?iishdh | 

“Many hymns are congregated in thee, o Indra, and numerous pro¬ 
ducts of the mind issue from thee.” (This half-verse has been already 
quoted in p. 227.) 

vi. 47, 10. Indra mrila mahyam jivdtum ichcha chodaya dhiyam ayaso 
na dhdrdm | Yat kincha aham tvdyur idaih vaddmi taj jushasva kridhi rnd 
devavantam | 

“ 0 Indra, gladden me, decree life for me, sharpen my intellect like 
the edge of an iron instrument. Whatever I, longing for thee, now 
utter, do thou accept; give me divine protection.” (Compare with the 
word chodaya the use of the word proyhodayat in the Gayatrl, R.Y. iii. 
6^4 10, which will be given below.) 

vii. 97, 3. Tam u namasa havirlhih suievam Brahmanaspatiih grinishe | 
Indram Sloko mahi daivyah sishaktu yo brahmano devakritasya rdjd | .5. 
Tam d no arhm amritdya jushfam ime dhdsur amritdsah purajdh ityddi | 

“ 3. I invoke with reverence and with offerings the beneficent Brah- 
manaspati. Let a great and divine song celebrate Indra, who is king 
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of tlie prayer made by the gods . 5. May these ancient immortals make 

this our hyinh acceptable to the immortal,” etc. 

viii. 13, 7. Pratna-vaj janaya girah srinudhi jaritur havam | 

“ As of old, generate hymns; hear the invocation of thy worshipper. ’ 

viii. 52, 4. Sa pratnathd kavi-vridkah Indro vakasya vahhanih | 

“ Indra was of old the promoter of the poet, and the augmenter of 
the song.” 

viii. 78, 6. Yaj jdyathd apurvya Maghavan Vrittra-hatydya | tatpri- 
thivlm aprathayas tad astabhndh uta dyam | 7. Tat te yajno ajdyata tad 
arkah uta hashritih | tad vifaam abhibhfir asi yaj jatam yach cha jantvam | 

( ‘When, o unparalleled Maghavan, thou wast born to slay Vrittra, 
thou didst then spread out the earth (the broad one) and sustain the 
sky: then thy sacrifice was produced, then the hymn y and the haskpiti: 
(since) then thou surpasses! everything that has been, of shall be, born.” 

Here therefore the hymn is asserted to be as old as Indra ; though 
nothing more need be meant than that hymns then began to be pro¬ 
duced. The hymn in which this verse occurs is not necessarily meant. 

x. 112, 9. Ni shu sida g an up ate ganeshu tvdrn dhur vipratamam kavi- 
ndm | tia rite tvat kriyate kxnchana are mahdm arkwm Maghavan chitram 
archa | 

“ Lord of assemblies, sit amid our multitudes; they call thee the 
wisest of poets. Nothing is done without , or apart from thee; sing, o 
Maghavan, a great and beautiful hymn.” (Already quoted in p. 252.) 

Indra and Vishnu .—R.V. vi. 69, 2. Yd vihdsdm janiturd matindm 
Indra - Vishnu kala&a soma-dhdna | Pra vam girah iasyamdndh avantu 
pra 8tomdso giyamdndsah arkaih | 

“ Indra and Vishnu, ye who are the generators of all hymns, who 
are the vessels into which soma is poured, may the praises which are 
now recited gratify you, and the songs which are chaunted with en¬ 
comiums.” 

Indra and Varum .—The following passage is not, properly speaking, 
a portion of the Rig-veda, as it is part of one of the Valakhilyas or apo¬ 
cryphal additions (described in Vol. II. p. 210), which are found in¬ 
serted between the 48th and 49th hymns of the 8th Manila. From its 
style, however, it appears to be nearly as old as some parts of the R.V. 

xi. 6. Indrdvarund yad rishibhyo manxshdih vdcho matvh irutam 
adattam ogre | ydni sthdndny asrijanla dhlrah yajnam tanvdnds tap as d 
’bhyapasyam | 
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“ Indra and Yaruna, I have seen through austere-fervour that which 
ye formerly gave to the rishis, wisdom, understanding of speech, sacred 
lore, and all the places which the sages created, when performing sacri¬ 
fice.” (See Vol. II. p. 220.) 

The Maruts .—R.V! viii. 78, 3. Pra vah Indr ay a Irihatc Maruto brali- 
ma archata | 

“Sing, Maruts, your hymn to the great Indra. ,, (Compare verse 1, 
of the same hymn, and the words brahniakritd Mdrutena ganena in 
iii. 32, 2.) 

Pushan. —R.V. x. 26, 4. Mamsimahi tvd vayam asmdkam deva Push an 
matlndrn cha sadhanam vipraqath cha adhavam | 

“ We have called thee to mind, divine Pushan, the accomplisher of 
our hymns, and the stimulator of sages.” (The first clause of this, how¬ 
ever, may merely mean that the god gifes effect to the wishes expressed 
in the hymns. Compare vi. 56, 4 : Yad adya tvd purushfuta bravdma 
dasra rnantumah \ tat su no manma sddhaya | “ Accomplish for us the 
(objects of the) hymn, which we utter to thee to-day, o powerful and 
wise god.” 

Savitfi. —R.V. iii. 62 (= S.Y. ii. 812, and Vaj. S. iii. 35). Tat Sa- 
vitur varciiyam bhargo devasya dhimahi | dhiyo yo nah prachodayat | 

“ We have received that excellent glory of the divine Savitri; may 
he stimulate our understandings [or hymns, or rites].” 

(This is the celebrated Gayatrl, the most j>acred of all the texts in 
the Veda. See Colebrooke's Misc. Ess. i. pp. 29, 30, 127, and 175; or 
pp. 14, 15, 78, and 109 of Williams and Norgate’s ed. Benfey (S.Y. 
p. 277) translates the Gayatrl thus: 4 ‘May we receive the glorious 
brightness of this, the generator, of the god who shall prosper our 
works.” On the root from which the word dhimahi is derived, and its 
sense, see also Bohtlingk and Itoth's Lexicon, s.vv. dha and dhi ; and 
compare my article “ On the Interpretation of the Veda,” Journ. Roy. 
As. Soc. p. 372. 

The Xinga Purarva (Part II. sec. 48, 5 ff., Bombay lithographed ed.) 
gives the following “ varieties ” of the Gayatrl, adapted to modern 
Shiva worship : 

Gfiyatri-bheddh ( Tatpurushdya vidmahe vdg-vUuddhaya dhimahi | 
Tan nah S’ivah prachodayat | Gandmbikdyai vidmahe karma-8iddhyai 
cha dhimahi | Tan no Gaurl prachodayat | Tatpurushdya vidmahe Muhd - 
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devaya dhimahi | Tan no Iiudrah prachodaydt | Tatpurushdya vidmahe 
V alctratunddya dhimahi | Tan no Dantihprachodaydt | Mahdsendya vid~ 
make vug-visuddhaya dhimahi | Tan nah Shandah prachodaydt | Tihhna- 
sringuya vidmahe Vedapddaya dhimahi | Tan no Vrishah prachodayad 
iiyddi | 

“ 1 • We contemplate That Purusha, we meditate 28 him who is pure in 
speech; may That S'iva stimulate us. 2. We contemplate Ganambika, 
and we meditate Karraasiddhi (the accomplishment of works); may 
That Gaurl stimulate us. 3. We contemplate That Purusha, and we 
meditate Mahadeva; may that Rudra stimulate us. 4. We contemplate 
That Purusha, and we meditate Vaktratunda (GaneAa); may That 
Danti (the elephant) stimulate • us. 5. We contemplate . Mahasena 
(Karlikeya, and we meditate him who is pure in speech; may That 
Skanda stimulate us. 6. We contemplate Tlkshnasritiga (the sharp¬ 
horned), and we meditate the Yeda-footed; may Ypisha (the bull) 
stimulate us.” 

Soma .—E.V.vi. 47, 3. Ay am me pitah udiyartti vdcham ay am mani- 
shdm usatlm ajigak | . 

“This [soma], when drunk, stimulates my speech [or hymn]; this 
called forth the ardent thought.” 

It may be said that this and the other following texts relating to 
Soma, should not be quoted as proofs that any idea of divine inspiration 
was entertained by the ancient Indian bards, as they can mean nothing 
more than that the rishis were sensible of a stimulating effect on their 
thoughts and powers of expression, produced by the exhilarating 
draughts of the juice of that plant in which they indulged. But the 
rishis had come to regard Soma as a god, and apparently to be passion¬ 
ately devoted to his worship. See the Second Volume of this work, 
pp. 470 ff., and especially pp. 474, 475; and my account of this deity 
in the Journal of the Itoyal Asiatic Society for 1865, pp. 135 ff. 

Compare what is said of the god Dionysus (or Bacchus) in the Bacchm 
of Euripides, 294: 

Md mis 8*6 8alfuau rb ydp $aKx^t(rtfxov 

Kal rb p.aviwties pavriK^v ttoAAV 
v Oray yap 6 debs *€ts rb aw/i’ ttoAvs, 

Ae'yeiv rb p.i\Aov robs /uejurjvdras tt oiei. 

• 

28 I retain here this sense of the word, which is probably the most commonly 
received. 
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u And this deity is a prophet. For Bacchic excitement and raving have in them 
much prophetic power. For when this god enters in force into thg body, he causes 
those who rave to foretell the future/* 

R.V. viii. 48, 3. Apdma somam amritdh abhUma aganma jyotir avi- 
duma devan | km numrn asmdn krinavad ardtih him u dhurttir amrita 
martyasya | 

“We have drunk the soma, we have become immortal, we have 
entered into light, we have known the gods; what can an enemy now 
do to us ? what can the malice of eyiy mortal effect, o immortal god?” 29 

(This passage is quoted in tho commentary of Gaudapada on the 
Sankhya Karika, verse 2, and is translated (incorrectly as regards the., 
last clause), by Prof. Wilson, in p. 13 of his English version.) 

A curious parallel to this last Yedic text is to be found in the 
satirical drama of Euripides, the Cyclops, 578 ff.; though there, of 
course, the object is merely to depict the drunken elevation of the 
monster Polyphemus: 


'O 5* 6vpav6$ fxot (rvfxiJLffiiy/jLevos fionei 
Tp 7p 0€p€<r0a<, rov A i6s re rbv Qpovov 
Aexjacru rb •nav re tiaifx6vtoy ayvbv WjSas. 

“ The sky, commingled with tho earth, appears 
To whirl around; I see the throne of Jove, 
And all the awful glory of the gods/* 


E.Y. ix. 25, 5. Arusho janayan girah Somah pavate dymhag Indram 
gacJiclian kavikratuh | 

“ The ruddy Soma, generating hymm } with the powers of a poet (or 
with the understanding of a sage), united with men, is purified, resort¬ 
ing to Indra.” 

ix. 76, 4. Pita matindm asamash{a~kdvyah | 

“ [Soma] father of our hymns, of incomparable wisdom.” 
ix. 95, 2. JSarih srijdmh pathydm ritasya iyartti vdcham ariteva 
ndvam | devo devanufh guhydni ndma dvishkrinoti larhuhi pravdche | 

29 This text may be versified as follows: 


We’ve quaffed the soma bright, 
And are immortal grown; 
We’ve entered into light, 

And all the gods have known. 
What foeman now can harm, 

Or mortal vex us, more ? 
Through thoe, beyond alarm, 
Immortal god, we soar. 
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:i The golden [ Soma] when poured out along the path of the cere¬ 
mony, sends £orth his voice, as a rower propels a boat. A god, he 
reveals the mysterious natures of the gods to the bard upon the sacred 
grass.” (See B.V. ii. 42, 1, and x. 116, 9, quoted in p. 240.) 

ix. 96, 5 (== S.V. ii. 293-5). Somah pavate janita matindm, janita 
divo janita prithvvydli | janita. Agner janita suryasya jamtd Indrasya 
janita uta Vishnoh | 6. Brahma devdnam padavih Jcavmdm rishir viprdndm 
mahisho mrigdndni | syeno gridhrdndm svadhitir vandndm Somali pavi- 
tram ati eti rebhan | 7. Prdvlvvpad vdchah Ur mini na smdhur girah 
somah pavamdno mamshdh ityadi | 

u Soma* is purified, he who is the generator of hymns, of Dyaus, of 
PrithivI, of Agni, of Surya, of Indra, and of Yishnu. 6. Soma, who 
is a brahman-priest among the gods (or priests), 30 a leader among the 
poets, a rishi among sages, a buffalo among wild beastsf a falcon among 
vultures, an axe amid the forests, advances to the filter with a sound. 
The purified Soma, like the sea rolling its waves, has poured forth 
songs, hymns, and thoughts,” etc. (See Benfey’s translation of this 
passage in his Sama-veda, pp. 238 and 253; and Nirukta-parisishta, 
ii. 12, 13.) 

Varum. —E.V. viii. 41, 5, 6. Yo dhartta Ihuvandndm yah usranum 
apxchya veda namdni guhyd | sa kavih lcdvyd punt rupam dyaur tva 
pushyati . . . . | Yasmin viSvdni lcdvyd chakre ndhhir ivi in id ityadi | 

“He who is the upholder of the worlds (Varima), who knows the 
secret and mysterious natures of the cows, he, a sage [or poet], manifests 

sage [or poetical] works, as the sky does many forms.In him all 

sage works abide, as the nave within a wheel,” etc. (See E.V. vii. 
87, 4, in p. 248, and ix. 95, 2, above, in this page.) 

Varuna } Mitra, and Aryaman. —K.Y. vii. 66, 11. Vi ye dadhuli Sara- 
darn mdsam ad ahar yajnam aktuifi cha ad richam | andpyam Varuno 
Mitrali Aryamd kshatram rdjdnah dSata | 

“ The kings, Yanina, Mitra, and Aryaman, who made the autumn, 
the month, and then the day, the sacrifice, night, and then the Eich, 
possess an unrivalled power.” 31 

30 It appears from Prof. Benfey's note on S.Y. ii. 294 ( = R.V. ix. 96, 6, quoted 
here), that the scholiast on that passage makes devdnam = ritvijdm , “priests.” 

31 As this verse ascribes the formation of the Rich to the gods who are named in 
it, my remark, in p. 3 above, that the Purusha Siikta contains “ the only passage in 
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The following passage of the Rig-veda has (as we hate seen above, 
p. 69, note 79, and p. 75) been quoted by Indian commentators and 
aphorists to prove the eternity of the Yeda, on its own authority: 

R.V. viii. 64, 6. Tasnuti nunttm abludyavd vuchii Vtr&jptt nityayu | 

7 t> 

vrishne chodasva sushfutim | 

“ Send forth praises, Yirupa, to this heaven-aspiring and prolific 
Agni, with 'perpetual voiced (See i. 45, 3, etc., quoted above, p. 220.) 

There is, however, no reason whatever* to suppose that the words 
nityayd vdchd mean anything more than perpetual voice . There is no 
ground for imagining that the rishi entertained any such conception as 
became current among the systematic theologians of later times, thdfc 
his words were eternal. The word nitya is used in the same sense 
“perpetual” in K.Y. ix. 12, 7 (= S.V. ii. 55, 2), where it is said of 
Soma: nitya-stbtro vamspatir dhlnCim antar ityddi | u The monarch of 
the woods, continually-praised, among the hymns,” etc., as well as in 
the two following texts : 

E.Y. ix. 92, 3.— Somah pundnah sadah eti nityam ttyudi | 

“ The pure Soma comes to his perpetual abode [or to his abode con¬ 
tinually’], etc. 

x. 39, 14 (quoted above, p. 236). Nityam na sunum tanayaih da- 
dkandh | 

“ Continuing the series like an unbroken line of descendants.” 


The tenor of the numerous texts adduced in this Section seems 
clearly to establish the fact that some at least of the ancient Indian 
rishis conceived themselves to be prompted and directed, in the com¬ 
position of their hymns and prayers, by supernatural aid, derived from 
various deities of their pantheon. It may add force to the proof de¬ 
rived from these texts, and show that I am the less likely to have mis¬ 
understood their purport and spirit, if I adduce some evidence that a 
similar conception was not unknown in another region of the ancient 
Indo-European world, and that the expressions in which the early 
Grecian bards laid claim to an inspiration emanating from the Muses, 
or from Apollo, were not mere figures of speech, but significant, origin¬ 
ally, of a popular belief. Most of the following passages, from Hesiod 

the hymns of the R.V. in which the creation of the Vedas is described,” requires some 
qualification. 
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and Homer, in which this idea is enunciated, are referred to in Mr. 
Grote’s History; of Greece, i. 478. 

Hesiod, Theogony, 22 : 

a At v4j woO* 'Horiotiov KaAty 48l8a^ay doi8))v rt 
‘'A pms iroifialvovB ’ *E Kik&vos viro (a04oio. 

T 6v8e 84 fie TTp^narra 0edl Ttpbs fivOov 4eiirav, 

Movvai ’OAvfnrid 8 es, Kovpai A \os dtyiixoto. 

Xloifieyes &ypav\oi t kAk* iAeyxca, yavrepes faov, 

V I 8 fiev \pev 8 ea iroAAk \eyeiv irifiouriv 6 fio?a, 

* 1811 * 1 / S’, evr f 404\co/iei/ } dAr)0ea fiv0i)(ra<T0ai . 

*fLs fycuray Kovpai fieydAov Alo$ dpruireiai’ 

K al fioL (TKrjirrpov 48oy, 8d<pyrjs ipiOrfAeos 8£ov, 

A pexpacrai Br)rjr6v' iv4irvev<rav 84 fiot &v8)jv 
Qelvji/, &s KAeloi/it rd r* irad/ieva, tt p6 r* tdvra, 

K al fie k4AovB' vfiveiv ficutapoou y4yos di4y iovroov, 

%<pds t* dvras irpcordv re k<x\ ftcrrepov diey deldeiy. ^ . 

44 The Muses once conferred the dower 
On Hesiod of poetic power, 

As underneath the sacred steep 
Of Helicon he fed his sheep. 

And thus they spake, 4 Inglorious race 
Of rustic shepherds, gluttons base, 

Full many fictions we can weave 
Which by their truthlike air deceive; 

But, know, we also have the skill 
True tales to tell, whene’er we will.’ 

They spake, and gave into my hand 
A fair luxuriant laurel wand; 

And breathed into me speech divine, 

That two-fold science might be mine; 

That future scenes I might unveil, 

And of the past unfold the tale. 

They bade me hymn the race on high 
Of blessed gods who never die; 

And evermorfc begin my lays, 

And end them, with the Muses’ praise.” 

Hesiod, Theogony, 94: 

. *E k ydp Movcrdwy Ka\ 4 m}&6Aov ’Air^A a>yos 
"A ySpes dot8o 1 4a<rty 2 ttI x^ya na\ KiOaptaral, 

’E/c 84 Atbs pao-iAyes. 

44 The bards who strike the lyre and sing, 

From Phcebus and the Muses spring: 

From Jove’s high race descends the king.” 

The following are the words in which the author of the Iliad invokes 
the aid of the Muses* to qualify him for enumerating the generals of 
the Grecian host (Iliad, ii. 484); 
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*E(nr€T€ vuv ptot M ovcrai OAif/anta Stofidr* %x ov<Tai f 
r T/J.e?s yap Beat icrre it apt art. re fore re ndvra, & 

*H /nets bb kAcos Tnov dKotopev bvbi n ffijxw. 

“Tell me the truth, ye Muses, tell, 

Ye who on high Olympus dwell; 

For, omnipresent, ye can scan 
Whate'ever on earth is done by man, 

Whilst wo vague rumours only learn 
And nothing certain can discern." 

But the Muses could also take away, as well as impart, the gift of 
song, as appears from Iliad, ii. 594 ff.: 

v6a tc M ovcrai 

*JAvr6pevai ®dfLvpiv rbv Qp-fitna n aver ay dotbrjs * 

2t €vto y dp ivxd/xevos viKycripev, etnep tty dural 
Movcrat actboiev, Kovpat Atbs diyidxoto. 

*A i 5b xoAaurd/atuai nirjpbv Qi<rav, dvrap aoiSV 
&unrt<ririv dcpeAovro, nal iKAiAaOov Kidaptarrbv. 

u ’Twas there’the Muses, we are told, 

Encountered Thamyris of old. 

Ho boasted that the minstrel throng 
To him must yield the prize of song; 

Yes, even although, among the rest, 

The Muses should the palm contest. 

Aware of his presumption, they 
Both took his skill in song away, 

And power to wake the tuneful lyre ;— 

And struck him blind, in vengeful ire." 

The following passages from the Odyssey refer to Demodocus, the 
bard who sang at the court of Alcinous, King of the Pheeacians (Odys¬ 
sey, \iii. 13 IF.) . KaAicraaOe be Odov doMv, 

Arj/tidtioKov' T(p yap /5a Ochs nipt bwnev dotb^y, 

Tip-new, tinny Qvpbs inoTpvyycny delbew, 

(i And go, the hard divine invite :— 

The god hath given him skill 
By song all others to delight, 

Whe/iover he may will. 

Odyssey, viii. 62 ff.: 

K rjpvl; 5* iyyvQev -fiABev foyoov ipti)pov doibby' 

T bp nipt Mover* itptAycre bibov S' dyaBdv re Kandy tc, 

% O(p0aAp.C>v pbv Apeptre blbou 8 * rjbeTay dotbijy. 

“The herald came, and within him brought 
The bard whom all with longing sought. 

The Muse's darling, he had good 
As well as ill from her received; * 

With power of dulcet song endued, 

& But of his eyesight too bereaved." 
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Here the Muse is described as the arbitress of the bard's destiny in 
other points besides the gift and withdrawal of song. 

Odyssey, viii. 73: 

Mower’ &p* aoifibv dvr\Kev dfitie'pevai k\4cl dvZpSov k.t.A 

“ Stor'd by the Mase the bard extoll’d 
In song the deeds of warriors bold.” 

A little further on, Ulysses says of Demodocus (Odyssey, viii. 479 ff.): 

Tldcri y<xp dvOpdoirounv fai^Oovloitriv doitioX 
T t/jLY}s tppopoX €i<rt koX a&ovs, tfvwc/c* &pa crepeas 
*Otpas Mow<r’ <J>lAr)ffe bb <pv\ov &o/ 8 cDv. 

“ All mortal men with awe regard, 

And honourably treat, the bard ; 

Because the Muse has taught him lays, 

And dearly lovgs his tuneful race.” 

And again ho addresses him thus (Odyssey, viii. 487): 

A vipdfioK*, &£ox<* ^ <r« fiporwv bivifyp? andvreov. 

*H <rd ye Mow<r* iblda^e A ibs ir ats, ij are 7 ’ AirdWuy, 

\lr)v 7 dp nard nderpov ’Axou&J' Zirov aelSets, k.t.A. 

“ Demodocus, beyond the rest 
Of mortals I esteem thee blest. 

For thee, the Muse, Jove’s child, has taught, 

Or Phoebus in thee skill has wrought ; 

So perfectly thou dost relate 
The story of the Argives’ fate.” 32 

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his 
life (Odyssey, xxii. 345 ff.) : 

*Awt <jp roi perdiricrd' &x os ^arareraiy eitceu aoibdv 
H4<pvrjiy 8s re Oeoicri ical dpOpdiroicrtv delBoo, 

*Awt odldaKTOS 5* 4tpl, 6ebs Se poi fa <ppecr\v tiipas 
n aprolas fadrpvcrev. 

“ Thou soon wilt grieve, if thou tho bard shouldst slay, 

To gods as well as men who pours his lay. 

* ^ Self-taught I am; and yet within my mind 

A god hath gendered strains of every kind.*' 

32 “ That is," says Mr. Grote, “ Demodocus has either been inspired as a poet by 
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of song. 
K alchas, the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to Hesiod.” But does 
not this passage (Odyssey viii. 488) rather show that the Homeric Apollo was the god 
of song, as well as the bestower of prophetic intuition ; and do we not learn the same 
from Iliad, i. 603 ? In any case, it is quite clear from Theog. 94 , quoted above, that 
Hesiod regarded Apollo in this character. 
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The early Greeks believed that the gift of prophecy also, as well as 
that of song, was imparted by the gods to mortals. Tills appears both 
from Hesiod, as already quoted, and from the following passage of ITomer 
(Iliad, i. 69) : * 

Kc&Ax«* QearropiSys, 6icovoir6\u>u &x' fyur™** 

*0s tffiy ra r iSvra rd r* 4<r<r6/A€va, irp6 r Uv-ra^ 

Kai WjeoV yyf]<rar' 'Ax<hm ^ lov ti<rm 9 

*Hv did iiavroirtvyv, t4)v &i rope •Poifiot *Amf\\cov. 

u Of augurs wisest, Calchas knew 
Things present, past, and future too. 

By force of that divining skill, 

Vouchsafed to him by Phoebus’ will, * 

The Grecian fleet he safely bore 
From Aulis’ bay to Ilion’s shore.” 

It is thus argued by Mr. Grote that the early Greeks really believed 
in the inspiration of their bards by 'the Muses (History of Greece, 
i. 477 ff.) : 

“ His [the early Greek’s] faith is ready, literal and uninquiring, 
apart from all thought of discriminating fact from fiction, or of detect¬ 
ing hidden and symbolized meaning: it is enough that what he hears 
be intrinsically plausible and seductive, Und that there be no special 
cause to provoke doubt. And if indeed there were, the poet overrules 
such doubts by the holy and all-sufficient authority of the Muse, whoso 
omniscience is the warrant for his recital, as her inspiration is the cause 
of his success. The state of mind, and the relation of speaker to hearers, 
thus depicted, stand clearly marked in the terms and tenor of the an¬ 
cient epic, if we only put a plain meaning upon what we read. The 
poet—like the prophet, whom he so much resembles—sings under 
heavenly guidance, inspired by the goddess to whom he has prayed for 
her assisting impulse. She puts the words into his mouth and the in¬ 
cidents into his mind ; he is a privileged man, chosen as her organ, and 
speaking from her revelations. As the Muse grants the gift of song to 
whom she will, so she sometimes jn her anger snatches it away, and 
the most consummate human genius is then left silent and helpless. It 
is true that these expressions, of the Muse inspiring and the poet sing¬ 
ing a tale of past times, have passed from the ancient epic to compo¬ 
sitions produced under very different circumstances, and have now de¬ 
generated into unmeaning forms of speech; but" they gained currency 
originally in their genuine and literal acceptation. If poets had from 
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tho be ginning written or recited, the predicate of singing would never 
have been ascfrbed to them; nor would it ever have become customary 
to employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was invoked 
and hailed in perfect good faith. Belief, the fruit of deliberate inquiry, 
and a rational scrutiny of evidence, is in such an age unknown; the 
simple faith of the time slides in unconsciously, when the imagination 
and feeling are exalted ; and inspired authority is at once understood, 
easily admitted, and implicitly confided in.” 

If we extend our researches over the pages of Homer, we shall 
speedily discover numerous other instances of a belief in divine inter¬ 
ference in human affairs, not merely (1) in tho general government of 
the world, in the distribution o£good and evil, and the allotment of the 
diversified gifts, intellectual, moral, and physical, which constitute the 
innumerable varieties of human condition, but also (2) in the way of 

special suggestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over the 
fortunes of mankind may be found in the following passages of the 
Iliad, xiii. 730 ff., and of the Odyssey, —i. 347 f.; iv. 236 f. ; vi. 
188 f.; viii. 167-175; xvii. 218, 485 ff. 

The following, are illustrations of the special interference of the gods 
on behalf of their favourites: Iliad, i. 194 If., 218; iii. 380 ff.; y. 1 ff . 

T> ii. 272; xiii. 60 f., 435 ; xvi. 788 ff.:— Odyssey, i. 319 if. • iii 26 ff * 

xiv. 216 f., 227 ; xvi. 159 ff* Of the latter class of passages, I quote 
two specimens. 

Odyssey, i. 319 ff. : 

'H pb &p &s chrovtr* dire'j3 V y\ avKums 'Adfarj, 

*Opvis S’ &s dvoiraia KUirraro' d 1 b\ 6vp.(p 
®t}k€ fxbos ml Odpcros , Mfivrjrrb r4 k irarpis 
MaAAov t) rb irdpoiOcv' 6 <p P 4db $<n vofoas 
®dfj.0 V (T € v Hard Ov^v^iffaro ydp &*bvbvat. 

“As thus she spake, Athene flew 
Aloft, and soared beyond his view. 

Bis soul she filled with force and fire, 

And stronger memory of his sire. 

Amazed, he felt the inward force, 

And Seemed a god must be its source.” 

“£ diSSe4#ti0n 0n the th ° 0l ° Sy ° f H ° mer “ the “ Cla63ioal 
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When Telemachus urges his youth and inexperience as a reason for 
diffidence in approaching Nestor, Minerva says to him (Odyssey, iii. 26): 

Tt j\4fiax\ jiihif &vrbs ivl (ppeorl afjai vofio’eis, 

v AAA.ao5e ual Sal/xotv fnroOfaerai' hv yap otco 
*Ov ore QeS>v de/crjTi yevtvQai re rpatpe/aev re, 

“ Some things thy mind itself shall reach. 

And other things a god shall teach; 

For horn and bred thou ne’er hadst been 
Unless they gods had will’d, I ween. 

These passages, however, afford only ono exemplification of the idea 
which runs through, and in fact created, the entire mythology of th& 
Greeks, viz. that all the departments of life and of nature were ani¬ 
mated, controlled, and governed by particular deities, by whom they 
were represented, and in whom they were personified. 

The Indian mythology,—as is evident to every reader of the Yedas, 
as well as (to some extent) to the student of the Puranas,—is distin¬ 
guished by the same tendency as the Grecian. Indra, Agni, Vayu, 
Savitri, Surya, and many other gods are nothing else than personifica¬ 
tions of the elements, while Yach or Sarasvatl and some other deities, 
represent either the divine reason by which the more gifted men were 
supposed to he inspired, or some mental function, or ceremonial ab¬ 
straction. 

In the later religious history, however, of the two races, the Hellenic 
and the Indian, there is in one respect a remarkable divergence. 
Though the priestesses of the different oracles, and perhaps some other 
pretenders to prophetical intuition, were popularly regarded as speak¬ 
ing under a divine impulse, 34 the idea of inspiration as attaching to 
poems or other compositions of a religious, didactic, or philosophical 
character, very soon became extinct. The Greeks had no sacred Scrip¬ 
tures. Although a supernatural character was popularly ascribed to 
Pythagoras, Epimenides, and Empedocles, the Hellenic philosophers in 
general spoke and wrote in dependence on their own reason alone. 

J. hey rarely professed to bo guided by any supernatural assistance, or 
claimed any divine authority for their dogmas. 35 Kor (unless such 

34 See Nagelsbach’s Nachhomerische Theologie, pp. 173 ff., and Dr. Earl Kohler’s 
Prophetismus der Hebraser und die Mantik der Griechen in ilyeiu gegenseif^en Ver- 
haltniss, (Darmstadt, 1860), pp. 39 ff. 

35 I express myself cautiously here, as a learned friend profoundly versed in the 
study or Plato is of opinion that there are traces in the writings of that author of a 
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may have been the case at a very late period) was any infallibility 
claimed for any of them by their successors. 

In India, on the other hand, the indistinct, and perhaps hesitating, 
belief which some of the ancient rishis seem to have entertained in 
their own inspiration was not suffered to die out in the minds of later 
generations. On the contrary this belief grew up (as we have seen above, 
pp. 57-138, and 207 ff.) by degrees into a fixed persuasion that all the 
literary productions of those early sages had not only resulted from a 
supernatural impulse, but were infallible, divine, and even eternal. 
These works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most Indian 
works of any importance, of a religious, scientific, or philosophical 
kind, which were produced at a later period, have come to be regarded 
as inspired, as soon as the lapse of ages had removed the writers beyond 
familiar or traditional knowledge, and invested their names with a halo 
of reverence. 

To return from this digression to the inquiry which was being pur¬ 
sued regarding the opinions of the ancient Vedic rishis on the subject 
of their own inspiration: 

How, it will be asked, are we to reconcile this impression which 
the rishis manifest of being prompted by supernatural aid, with the 
circumstance, which seems to be no less distinctly proved by the cita¬ 
tions made in the preceding section (pp, 232 if.), that they frequently 
speak of themselves as having made } fabricated , or generated the hymns, 
without apparently betraying any consciousness that in this process 
they were inspired or guided by any extraneous assistance ? 

In reply to this I will only suggest (1) that possibly the idea of in¬ 
spiration may not have been held by the earliest rishis, but may have 
grown up arn«ng their successors; or (2) that it may have been enter¬ 
tained by some rishis, and not bf others; or again (3), if both ideas 

claim to supernatural guidance, though by no means to infallibility. See also the 
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote's Greece, iv. 
^28* J??® * ^ 10 110 ^ ces °f Dpimenides and Empedocles given by the same author, 

vol. iii. M2 ff., vol. vii. p. 174, and vol. viii. 465 f.; and compare on the same sub¬ 
jects BpTThirlwall’s Efist. of Greece, ii. 32ff., and 155 ff.; and Plato, Legg. i. p. 642. 
See also Prof. Geddes’s Phsedo, note P. p. 251, and the passages there referred to; 
and the Tract of Dr. Kohler, above cited, pp. 60 and 64, 
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can be traced to the same author, we may suppose that the one notion 
was uppermost in his mind at one moment, and the other at another; 
or (4) that he had no very clearly defined ideas of inspiration, and 
might conceive that the divine assistance of which he was conscious, or 
which at least he implored, did not render his hymn the less truly the 
production of his own mind; that, in short, the existence of a human, 
was not incompatible with that of a superhuman, element in its com¬ 
position. 

The first of these suppositions is, however, attended with this diffi¬ 
culty, that both conceptions, viz., that of independent unassisted corn- 
position, and that of inspiration, appear to be discoverable in all parts 
of the Rig-veda. As regards tho second supposition, it might not be 
easy (in the uncertainty attaching to the Vedic tradition contained in 
the Anukramam or Vedic index) to show that such and such hymns 
were written by such and such rishis, rather than by any others. It 
may, however, become possible by continued and careful comparison of 
the Vedic hymns, to arrive at some probable conclusions in regard to 
their authorship, so far at least as to determine that particular hymns 
should probably be assigned to particular eras, or families, rather than 
to others. I must, however, leave such investigations to be worked 
out, and the results applied to the present subject, by more competent 
scholars than myself. 

III. "While in many passages of the Veda, an efficacy is ascribed to 
the hymns, which is perhaps nothing greater than natural religion 
teaches all men to attribute to their devotions, in other texts a mys¬ 
tical, magical, or supernatural power is represented as residing in the 
prayers and metres. (See Weber’s Vajasaneyi-Sanhitae specimen, p. 61 ; 
and Vol. I. of this work, p. 242.) Some of tho following texts are of 
the latter kind. * 

Thus in R.V, i. 67, 3, it is said : 

Ajo na Tcskum dadhara prithivm tUstambha dyam mantrebhih satyaih | 

u (Agni) who like the unborn, supported ‘the broad earth, and up¬ 
held the sky by true prayers.” 

The following is part of Sayana’s annotation on this verse: 

Mantrair divo dhdranam Taittiriye samamndtarfh ] u dev ah 0k i adit - 
yasya warga-lokasya pardcho } tipdtdd abibhayuh | tarn chhandobhir adri - 
han dhrityd ” iti | yadvd s city air mantraih stuyamdno ’gnir dyam tas - 
tambha iti | 


OPINIONS IN REGARD 

“The supporting of the sky by mantras is thus recorded in the 
Taittirlya: ‘ The gods feared lest the sun should fall down from the 
heaven; they propped it up by metres/ Or the verse may mean that 
Agni, being lauded by true mantras, upheld the shy.” 

See also R.Y. i, 96, 2, quoted above, in p. 225, and Ait. Br. ii. 33, 
cited in the First Volume of this work, m 180. 

i. 164, 25, Jagatd sindhum divi astaWmyad rathantare suryam pari 
apahyat | gdyatrasya samidhas tisrah dhus tato mahna pra ririche ma- 
Mtvd | 

“ By the Jagati metre he fixed the waters in the Bky; he beheld the 
sun in the Rathantara (a portion of the Sama-veda): there are said to 
be three divisions of the Gayatra; hence it surpasses [all others] in 
power and grandeur/* * 

iii. 53, 12. VUvdmitrasya rakshati brahma idam Bhdratam janam j 

“The prayer of Visvamitra protects this tribe of the Bharatas/* 
(See Vol. I. pp. 242 and 342.) 

v. 31, 4. BraJmdnah Indram maliayanto arkair avardhayan Ahaye 
haniavai u | 

“ The priests magnifying Indra by their praises, have fortified him 
for slaying Agni/* 

Compare the following texts already quoted, iii. 32, 13, p. 226; vi. 
44, 13, p. 227; viii. 6, 11, p. 228; viii. 8, 8, p. 243; viii. 44, 12, 
p. 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; and also i. 10, 5; ii. 
11, 2; ii. 12, 14; iii. 34, 1, 2; v. 31, 10; viii. 6, 1, 21, 31, 35; viii. 
13, 16; viii. 14, 5, 11; viii. 82, 27; and viii. 87, 8, where a similar 
power of augmenting, or strengthening, the gods is attributed to the 
hymns. 

v, 40, 6. Gulham suryam tamasd apmratena tunyena brahmand 

avindad Atrih | 8 . Atrih suryasya divijphahshur adhat svarlhdnor 

apa may ah acfhuhhat | 9. Yam vai suryam svarbhdnus tamasd avidhyad 
dsurah | Atrayas tarn anvavmdan %a hi anye afakmivan | # 

“ Atri, by his fourth prayer, discovered the sun which had been con¬ 
cealed by the hostile darkness. 8.Atri placed the eye of tho sun 

in the sky, and dispelled the illusions of Svarbhanu. 9. The Atris 
discovered the sun, « which Svarbhanu, of the Asura race, had pierced 
with darkness; no other could [effect this]/’ (See VoL I. of this work, 
pp. 242 and 469.) ® 
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vi. 75, 19. Devds tam sarve dhurvantu brahma varma maman- 


taram | $ 

“ May all the gods destroy him; the prayer is my protecting armour.” 

vii. 19, 11. JVu Indr a hira stavamdnah utl brahma-jutas tanvd vavri - 
dhasva ityddi | 

“ Heroic Iudra, lauded, and impelled by our prayers, grow in body 
through (our) aid [or longing],” etc. (Compare viii. 13, 17, 25.) 

vii. 33, 3. Even nu Team ddsardjne Suddsam prdvad Indro brah- 

mana vo Vasishthdh | 5. Vasishfhasya stuvatah Indrah aired urum 

Tritsubhyah ahrinod u loham | 

“ Indra has delivered Sudas in the combat of the ten kings through 
your prayer, o Yasishthas. 5. Indra heard Yasishtha when he praised, 
and opened a wide place for the Tritsus.” (See Yol. I. pp. 242 and 319.) 

viii. 49,9. Pdhi nahAgnc ekayd pdhi nta dvitiyayd | pdhi girbhis tis~ 
ribhir iirjdmpate pdhi chatasribhir vaso | 

“ Protect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymns, protect us through 
four, thou bright god.” 

The following passage celebrates the numbers of the metres: 
x. 114, 8, 9. Sahasradhd panchadamni ulctha ydvad dyuvd-prithivi 
tdvad it tat | Sahasradhd mahimdnah sahasram ydvad brahma vishthitam 
tdvatl vale | 9. Kai chhandasam yogam dveda dhirali Ico dhishnyam prati 
vucham papdda | ham ritvijdm ashtamam iuram ' dhur hart Indrasya ni 
chikaya hah svit | 

8. “ There are a thousand times fifteen uhthas ; that extends as far 
as heaven and earth. A thousand times a thousand are their glorious 
manifestations; speech is commensurate with devotion. 9. What sage 
knows the [whole] series [or application] of the metres ? Who has 
attained devotional speech ? Whom do they call the eighth hero among 
priests ? Who has perceived the two steeds of Indra ? ” 

(The word dhishnya is said by Yaska, .Nirukta, viii. 3, to be = to 
dhishanya f and that again to be = to dhishanC. - bhava, si springing” from 
dhishana , “ speech,” or “ sacred speech.” 

I conclude the series of texts relating to ti e power of the mantras 
by quoting the whole of the 130th hymn of the 10th Mandala of the 


Rig-veda: 


1. To ycyno vUvatas tantubhis tatah eha&atam deva-karmebhir dyatah [ 
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ime vayantipitaro ye dyayuh pra vaya apa vaya dsate tate | 2, Puman 
enam tanute uth'inatti pumdn vi tatne adhi ndke asmin | ime mayukhuh 
upa shedur u sadah sdmdni chakrus tasardni otave j 3. Kd dsU pramd 
pratimd Icim niddnam djyam kirn dsU paridhih kahdsit | chhandali him 
dsit prdugam him uktharn yad devuh devam ayqjanta visve \ 4. Agner 
gdyatrl abliavat sayugvd ushniliayd Savita sambabhuva | anmkfuwti 
Somah ukthair mahasvdn Brihaspater brihatl vdeham drat | 5. Virdn 
Mitrdvarunayor abhibrlr Indrasya trishtub ilia bhdgah ahnah | Viivdn 
devdn jagati dvivesa iena chdklripre rishayo manushydh j 6. Chdklripre 
tena rishayo manushydh yajne jdte pitarah nah pur dm \ pabyan mange 
inanasd chaksliasd tan ye imam yajnam ayajanta purve | 7. Salia-stomdh 
saha-chhandasah dvritah saha-pramdh rnhayah sapta daivyah | purveshdm 
panthdm anudribya dhlrah anvdlebhire rathyo na rabmln | 

“ 1. The [web of] sacrifice which is stretched on %very side with 
threads, 30 which is extended with one hundred [threads], the work of 
the gods,—these fathers who have arrived weave it; they sit where it 
is extended, [saying] ‘weave forwards, weave backwards/ 2. The 
Man stretches it out and spins it, the Man has extended it over this 
sky. These rays approached the place 0 f sacrifice; they made the 
Sama verses the shuttles for the woof. 3. What was the measure [of 
the ceremonial], what the form, what the type, what the oblation, 
what the enclosing fuel, what the metre, what the prauga, and what 
the uktha, when all the gods sacrificed to the god ? 4. The gayatrl 

was associated with Agni; Savitri was conjoined with the ushniha; 
and Soma, gladdening (us) through hymns ( ukthas ), with the anush- 
tubh; the brihatl attached itself to the speech of Brihaspati. 5. The 
viraj adhered to Mitra and Yaruna; the trishtubh, a portion of the 
day (?), [accompanied] Indra. The jagati entered into the Visvedevas. 
By this means human rishis were successful. 6. By this means our 
human fathers the rishis were successful, wlien this ancient sacrifice 

36 In R.V. x. 67, 2, wo find t'lc same word tantu occurring : To yajnasya prasd - 
ilhanas ianixir deveshu dtatas t im ahutam nasJmahi | “ May wo obtain him [Agni] 
who is offered, who is the fv Killer of sacrifice, who is the thread stretched to the 
gods/* (Comp, the versions £;iven by Prof. Muller in the Journ. R. A. S. for 1866, pp. 
449, and 457.) Prof. Roth quotes under the word tantu the following text from the 
Taittiriya Brahmnna, ii. 4, 2, 6: A tantum Agnir divyam tatana | tvam ms tantur 
uta seiur Agm tvam paid,bah bhavasi deva-ydnah | “ Agni has stretched the divine 
thread. Thou, Agni, art our thread and bridge; thou art, the path leading to tbe 
gods.” 
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was celebrated. I believe that I behold with my mind, [as] with an 
eye, those ancients who performed this sacrifice. 7. The seven wise 
and divine rishis, with hymns, with metres, [with] ritual forms, and 
according to the prescribed measures, contemplating the path of the 
ancients, have followed it, like charioteers seizing the reins.” 

I shall not attempt to explain the nieaning and purport of this ob¬ 
scure and mystical hymn, which has been translated by Mr. Colebrooke 
(Essays, i. 34 , 35 , or p. 18 of Williams and Nbrgate’s ed.). My object 
in quoting the verses is to show how the various metres are associated 
with the different deities, in this primeval and mysterious rite, and how 
a certain sanctity is thus imparted to them. In verse 7, it will lob 
observed, the rishis are spoken of as seven in number, and as divine. 
The Atharva-veda (x. 7, 43 , 44) gives the second verse somewhat dif¬ 
ferently from the Hig-veda, as follows: Pumdn enad vayati udgrinatti 
pumdn enad vi jabkdra adhi ndke | imc mayukhuh up a tastabhur divaih 
sdmdni chahrus tasavdni vdtave | u The Man weaves and spins this: 
the Man has spread this over the sky. These rays have propped up 
the sky; they have made the Sama-verses shuttles for the woof.” 

IY. But whatever may have been the nature or the source of the 
supernal illumination to which the rishis laid claim, it is quite clear 
that some among them at least made no pretensions to anything like a 
perfect knowledge of all subjects, human and divine, as they occasion¬ 
ally confess their ignorance of matters in which they felt a deep interest 
and curiosity. This is shown in the following texts: 

R..Y. i. 164, 5. Pdkah pfichohhdmi tnanasd avijamn devunum end 
nihitd paddni | vatse bashkaye adhi sapta tantun vi tatmre Jcavayah 
otavai u | 6 . Achikitvdn chikitasai chid atra kavln prichchhdmi vidmane 
navidvdn | vi yas tastambha shal ivia rajdmsi ajaaya rupe him api avid 
chain | 37 . Na vi jdnami yad iva Ham ami ninyah sannaddho manasd 
chardmi | yadd md dgan prathamajdh ritasya ad id vdchah asnuve bhu- 

gam asydh | * 

a 5 , Ignorant, not knowing in my mind, I enquire after these 
hidden abodes of the god 3 ; the sages have stretched out seven threads 
for a woof over the yearling calf [or over the Bun, the abode of all 
things]. 6 . Not comprehending, I ask those sages who comprehend 
this matter; unknowing, [I ask] that I may knSw; what is the one 
thing, in the form of the uncreated one, who has upheld these six 
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worlds ? 37. I do not recognize if I am like this ; I go on perplexed 
and bound in vnind. When the first-born sons of sacrifice for truth] 
come to me, then I enjoy a share of that word.” 

I do not attempt to explain the proper sense of these dark and 
mystical verses. It is sufficient for my purpose that they clearly ex¬ 
press ignorance on the part of the speaker. Prof. Wilson’s translation 
of the passages may be compared. Prof. Miiller, Anc. Ind. Lit. p. 567, 
renders verse 37 as follows : “I know not what this is that 1 am like; 
turned inward I walk, chained in my mind. When the first-born of 
time comes near me, then I obtain the portion of this speech.” 

x. 31, 7. Exih svid vanam kah u sa vrilcshah dsa yato dyavd-prithivl 
nisk(atakshuh | santasthdne ajare itautl ahdnipurvir ushaso jaranta | 
“What was the forest, what the tree, out of which they fashioned 
heaven and earth, which continue to exist undecaying, whilst days, 
and many dawns have passed away ? ” 

Compare x. 81, 4,.where the first of these lines is repeated and is fol¬ 
lowed by the words: Manishino manasd prichhata id u tad yad adhy ~ 
atishthad bhuvmdni dhdrayan | “Ask in your minds, ye intelligent, 
•what that was on which he took his stand when upholding the worlds; ” 
and see verse 2 of the same hymn. 

i. 185,1. Katardpurvdkatard apard ayoh Tcathd jdte kavayo ho vi veda | 
“ Which of these two (Heaven and Earth) is the first ? which is the 
last ? How were they produced ? Who, o sages, knows ? ” 
x. 88, 18. Eati ay nay ah kati surydsah kati ushasah kati u svid dpah | 
na upaspijam vah pitaro vadami prichchhami vah kavayo vidmane ham | 

“ How many fires are there ? how many suns ? how many dawns ? 
how many waters ? I do not, fathers, say this to you in jest; I really 
ask you, sages, in order that I may know.” 

Compare x. 114, 9, above, p. 227. 

x. 129, 5. Tiraschlno vitato vaitntv cshdm adhah svid asid apart svid 
dszt | retodhdh asan mahimdnah dsan svadha avastat prayatih parastdt j 
6. Rah addha veda kah ilia pravochat hut ah djatd hut ah iyaih visrishtih j 
arvdg devah asya visarjanena atha ko veda yatah ababhuva | 7. Iyam vis - 
rishfir yatah ababhuva yadi vd dadhe yadi vd na | yah asya adhy absinth 
parame vyoman sa any a veda yadi vd na veda | 

5. “ Their ray [or 'cord], obliquely extended, was it below, or was it 
above ? There were generative sources, and there were great powers, 



svadha (a self-supporting principle) below, and effort above. 6. Who 
knows, who hath here declared, whence this creation was produced, 
whence [it came] ? The gods were subsequent to the creation of this 
universe ; who then knows whence it sprang ? 7. Whence this creation 
sprang, whether any one formed it or not,—ho who, in the highest 
heavens, is the overseer of this universe,—he indeed knows, or ho does 
not know.” 

See the translation of the whole hymn by Mr. Colebrooke in his 
Essays, i. 33, 34, or p. 17 of Williams and Norgate’s ed. See also 
Prof. Muller’s version and comment in pp. 559-564 of his History of 
Ancient Sanskrit Literature; and my own rendering in the article on 
the “ progress of the Vedic religion towards abstract conceptions of the 
Deity,” in the Journal of the Royal Asiatic Society for 1865, pp. 345 f. 

We have seed (above, p. 62) that a fclaim is set up (by some un¬ 
specified writer quoted by Say ana) on behalf of the Veda that it can 
impart an uhderstanding of all things, past and future, subtile, proxi¬ 
mate, and remote; and that according to Sankara Acharyya (on the 
Brahma-sutras, i. 1, 3) as cited above, p. 106, the knowledge which it 
manifests, approaches to omniscience. All such proud pretensions are, 
however, plainly enough disavowed by the rishis who uttered the com¬ 
plaints of ignorance which I have just adduced. It is indeed urged by 
Sayana (see above, p. 64) in answer to the objection, that passages like 
R.V. x. 129, 5, 6, can possess no authority as sources of knowledge, 
since they express doubt,—that this is not their object, but that their 
intention is to intimate by a figure of speech the extreme profundity of 
the divine essence, and the great difficulty which any persons not well 
versed in the sacred writings must experience in comprehending it. 
There can, however, be little doubt that the authors of the passages I 
have cited did feel their own ignorance, and intended to give utterance 
to this feeling. As, however, such confessions of ignorapce on the part 
of the rishis, if admitted, would have been incompatible with the doc¬ 
trine that the Yeda was an infallible source of divine knowledge, it 
became necessary for the later theologians who held that doctrine to 
explain away the plain sense of those expressions. 

It should, however, be noticed that these confessions of ignorance and 
fallibility are by no means inconsistent with the supposition that the 
rishis may have conceived themselves to be animated and directed in 
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the composition of their hymns by a divine impulse. But although 
the two rivals Vasishtha and Vi^vamitra, whether in the belief of 
their own superhuman insight, or to enhance their own importance, and 
recommend themselves to their royal patrons, talk proudly about the 
wide range of their knowledge (see above, pp. 246 ff.), it is not ne¬ 
cessary to imagine that, either in their idea or in that of the other 
ancient Indian sages, inspiration and infallibility were convertible or 
co-extensive terms. The rishis may have believed that the supernatural 
aid which they had received enabled them to perform what they must 
otherwise have left unattempted, but that after all it communicated 
only a partial illumination, and left them still liable to mistake and 
doubt. 

I must also remark that this belief in their own inspiration whjph I 
imagine some of the rishis to Iiave held, falls very far Short of the con¬ 
ceptions which most of the later writers, whether Yai4eshika, Miman- 
saka, or Yedantist, entertain in regard to the supernatural origin and 
authority of the Veda. The gods from whom the rishis supposed that 
they derived their illumination, at least Agni, Indra, Mitra, Yaruna, 

Soma, Pushan, etc., wotild all fall under the category of productions, 
or divinities created in time. This is clearly shown by the comments of 
S'ankara on the Brahma Sutras, i. 3, 28, (above, pp. 101 ff.),* and is other¬ 
wise notorious (see my “ Contributions to a knowledge of the Yedic The- 
ogony and Mythology ” in the Jl. R. A. S. for 1864, p. 63). But if these 
gods were themselves created, and even (as we are told in the Rig-veda 
itself, x. 129, 6, cited in p. 280) produced subsequently to some other 
parts of the creation, the hymns with which they inspired the rishis, could 
not have been eternal. The only one of the deities referred to in the 
Rig-veda as sources of illumination, to whom this remark would per¬ 
haps not apply, is Yach or Sarasvati, who is identified with the supreme . 
Brahma in the passage of the Brihad Aranyaka Upanishad quoted 
above (p. 208, note 179) ; though ' this idea no doubt originated sub¬ 
sequently to the era of the hymns. But it is not to created gods, like 
Agni, Indra, and others of the same class, that the origin of the Veda 
is referred by the Yaiseshikas, Mimansakas, or Yedantists. The Vai- 
geshikas represent the eternal Is vara as the author of the Yeda (see 
tho passages which I have quoted in pp. 118ff. and 209). The MT- 
mansakas and Yedantists, as we have seen (pp. 70 ff., 99 ff. and $08), 
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either affirm that it is uncreated, or derive it from the eternal Brah¬ 
ma. And even those writers who in ay attribute the composition of 
the Yeda to the personal and created Brahma (see pp. 69, 105 f. and 
208), with the Naiyayikas who merely describe it as the work of a 
competent author (see pp. 116 f. and 209), and the Sankhyas (see pp. 
135 and 208), concur with the other schools in affirming its absolute 
infallibility. Their view, consequently (unless we admit an exception 
in reference to Yach), differs from that of the Yedic rishis themselves, 
who do not seem to have had any idea, either of their hymns being 
uncreated, or derived from the eternal Brahma, or of their being in¬ 
fallible. 

As regards the relation of the rishis to deities like Indra, it is also 
deserving of notice that later mytholo^ists represent the former, not 
only as quite independent of the latter, aiid as gifted with an inherent 
capacity of raising themselves by their own austerities to the enjoy¬ 
ment of various superhuman faculties, but even as possessing the power 
of rivalling the gods themselves, and taking possession of their thrones. 
See the stories of Nahusha and Yisvamitra in the First Volume of this 
work, particularly pp. BIO ff. and 404. Compare also the passages from 
the Rig-veda, x. 154, 2, and x. .167, 1, quoted above, p. 250, where 
the lishis are said to have attained to heaven, and Indra to have con¬ 
quered it, by austere-fervour ( tapas ). 

Sect. V. —Texts from the Upanishads , showing the opinions of the authors 
regarding their own inspiration , or that of their predecessors . 

I shall now adduce some passages from different Upanishads, to 
show what opinions their authors entertained either in regard to their 
own inspiration, or that of the earlier sages, from whom they assert 
that their doctrine was derived by tradition. 

I. S'vetasvatara Up. v. 2 (already quoted above, p. 184). To yonim 
yonim adhitishthaty eko viivdni rupdni yonls cha sarvdh | r ishim pra 
sutaih Kapilam yas tarn agrejndnair lihhartti jdyamdnafa cha pasyet | 

“He who alone presides over every place of production, over all 
forms, and all sources of birth, who formerly nourished with various 
knowledge that rishi Kapila, who had been born, and beheld him at 
his birth.’' ^ 
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II. b veiasFatara Up. vi. 21. Tapnh -prabhdvdd veda - prasadach cha, 
Brahma ha k vctasvataro 'tha vidvan | atyd.sramibhyak 'paramain, pavitram 
provdcha samyag r ish i-sangha -jush to,m | 

“By the power of austere-fervour, and by the grace of the Veda, 
the wise S’vetas vatara declared perfectly to the men in the highest of 
.ho four orders, the supremo arid holy Brahma, who is sought after by 
the company of rishis.” (Dr. Kder’s translation, p. 68, follows the 
commentator in rendering the first words of the verse thus: “ By the 
power of his austerity, and the grace of God.” This, however, is not 
the proper meaning of the words veda-prasuduch cha, if the oorrectess 
of that reading, which is given both in the text and commentary (Bibl. 
Ind. p. S 1 2), be maintained. S'ankara interprets the words thus: 
“ Feda-prasuduch cha ” | kaivalyam uddikja tad-adhikara-siddhaye hahv,- 
janmam samyag drddhita-pdrameharasya prasadach %ha | “‘By tho 
grace of the Veda: ’ by tho grace of the supremo God who had been 
perfectly adored by him during many births in order to acquire the 
prerogative of (studying) it (the Veda) in reference to kaivalya (isolation 
from mundane existence)and thus appears to recognize this reading. 

In the 18th verse of the same section of this Upanishad the Vedas 
are said to have been given by the supreme God to Brahma: 

Yo Brahmumm vidadhdti purvaiiiyo vai vedamk cha prahinoti tasmai | 
tam ha dcvam dima-buddhi-prakfdam nmmukshur vai saranam aham pra- 
padyc | 

“ Seeking after final liberation, I take refuge with that God, the 
manifester of the knowledge of himself, who at first created Brahma 
and gave him the Vedas.” 

III. Mundaka Up. i. 1 ff. (quoted above, p. 30, more at length). 

Brahma devanam prathamah samiabhuva vUvasya kartta bhuvanasya 
gopta | Sa brahma-vidydm sarva-vidya-pratishfham Atharvayajyeshtha- 
putruya praha ,J • 

“Brahma was born the first of the gods, he who is the maker of the 
universe and tho supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his oldest son.” 

IV. The Chhandogya Up. viii. 15, 1, p. 625 ff. concludes as follows: 

Tad ha etad Brahma Prajupataye uvacha Prajapatir Manave Manuh 

prajdlhyah \ acharyya-kul&d vedam adhitya yatha vidhdnam guroh kar- 
mutiseshena alhisamavritya kutumle kuchau deke svddhydyam adhlyano 
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dharmikdn vidadhad dtmani sarvendriyCtni sampratishthdpya almnsan 
sarva-bhutdni anyatrcc tvrtlubhyah sa Jchalv evarn varttdyan yavad-dyu- 
sham Brahma-lokflm ablmampadyate na clia punar dvarttate na cha punwr 
avarttate | * 

“ This [doctrine] Brahma declared to Prajapati, Prajapati declared 
it to Manu, and Manu to his descendants. Having received instruc¬ 
tion in the Veda from the family of his religious teacher in the pre¬ 
scribed manner, and in the time which remains after performing his 
duty to his preceptor; and when he has ceased from this, continuing 
his Vedic studies at home, in his family, in a pure spot, communicating 
a knowledge of duty [to his pupils], withdrawing all his senses into 
himself, doing injury to no living creature, away from holy places,— 
thus-passing all his days, a man attains to the world of Brahma, and 
does not return again, and does not return again. [ i.e . is not subjected 
to any future births].” 

I quote the commencement of S'ankara’s comment on this passage : 

Tad ha etad dtma-jndnam sopaharanam om ity etad ahsharam ity-ddyaih 
$aha updsanais tad - vdchahena granth&na ashtddhytiya- lakshcinena saha 
Brahma Hiranyagarbhah Parameharo vd tad-dvarena Prajdpataye Kas - 
yapdya uvdcha | asdv api Manave sva-putrdya | Manuk pragdbhyah | ity 
evam sruty-artha-sanipraddya-paramparayd dgatam upanishad-vijndnam 
adydpi vidvatsv avagamyale | 

“ This knowledge of soul, with its instruments, with the sacred mo¬ 
nosyllable Om and other formulae of devotion, and with the hook dis¬ 
tinguished as containing eight chapters, which sets forth all these 
topics, [viz. the Chhandogya Upanisliad itself] was declared by Brahma 
Hiranyagarbha, or by Paramesvara (thd supreme God), through his 
agency, to the Prajapati Ka^yapa. The latter in his turn declared it 
to his son Manh, and Mpnu to his descendants. In this n\anner the 
sacred knowledge contained in the Upanishads, having been received 
through successive transmission of the sense of the Veda from genera¬ 
tion to generation, is to this day understood among learned men.” 

In an earlier passage of the same tlpanishad iii. 11, 3f. (partly 
quoted in the First Volume of this work, p. 195), we find a similar 
statement in reference to a particular branch of sacred knowledge (the 
madhu-jndna ): 

3© Ma ha vai asmai udeti na nmlochati sakrid diva ha eva asmai bha - 
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vati yah dam evam brahmopanisJuidam veda | 4, Tad ha etad Brahma 
Prajapataye ucdcha Prajdpatir Mana/oe Manuk prajdbhyah | tad etad 
Uddulakaya Arunaye jyesh thuya puttrdya pita brahma uvdcha | 5. 
Idam vdva taj-jyeshthdya puttrdya pita, brahma p^abruydt prdndyydya 
vd antavdsine (6) na anyamqi kasmaichana j yadyapy asmai imam 
adbhih parigriMtdm dhanasya purndriii dadyat etad eva tato bhityah ity 
etad eva tato bhuyah iti J 

“3. For him who thus knows this sacred mystery, the sun neither 
rises nor sets, but one day perpetually lasts. 4. This ( Madhu-jnand ) was 
declared by Brahma to Prajapati, by Prajapati to Manu, and by Manu 
to his descendants. This sacred knowledge was further declared to 
TJddalaka Aruni by his father. 5. Let a father expound it to his eldest 
son, or to a capable pupil, but tp no one else. 6. If any one ware to 
give him this entire earth, which is surrounded by water, full of 
wealth, this sacred knowledge would be more than that, yes, would be 
more than that.” 

Compare Manu, xi. 243, where that Code is said to have been created 
by Prajapati (First Yolume of this work, p. 394); and Bhagavad Gita 
iv. 1, where the doctrine of that treatise is said to have been declared 
by Krishna to Vivasvat (the Sun), by Yivasvat to Manu, by him to 
Ikshvaku, and then handed down by tradition from one royal rishi 
to another (Vol. I. p. 608). 
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Page 4, line 5. 

I have omitted here the verse from the Atharva-veda, xi. 7, 24 
(quoted by Professor Goldstiieker in hw Panini, p,70): Richah sarndni 
chhandCnnsipur&nam yajushd saha | uchchkishfdj jajnire sarve divi devah 
divUritdh | “ From the leavings of the sacrifice sprang the Rich- and. 
Saman-verses, the metres, the Purana with the Yajush, and all the 
gods who dwell in the sky.” 

Professor Aufrecht has favoured me with the following amendments 
in my translations in pp. 7 and 8 : 

Page 7, line 13. 

For the text called savitrl [or gdyatri~\” he would substitute “the 
verse dedicated to Savitri.” 

Page 7, line 16. 

For “the mouth of Brahma” he proposes “the beginning of the 
Veda.” (Sir W. Jones translates “the mouth, or principal part of the 
Veda.”) 

9 Page 8, line 8. 

For “ from Vach (speech) as their world” he proposes “ out of the 
sphere (or compass) of speech.” * 

Page 8, line 8. 

For “ Vach was his: she was created ” he proposes “For in creating 
the Vedas, he had also created Vach.” 

Page 8, line 13. 

F",r “He gave it an impulse” he proposes “He touched it.” 
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Page 8, line 16. 

For 1 { Moreover it was sacred knowledge, which was created from 
that Male in front” he proposes “For even from that Male (not only 
from the waters) Brahma was created first.” * 

Page 9, line 16. 

This passage of the Brihad Aranyaka Upanishad corresponds to 
S'atapatha Brahmana x. 6, 5, 5. 

Page 10, line 2. 

“May the brilliant deity,” etc., Professor Aufrecht would prefer to 
translate the second line of the verse, beginning sudevah (p. 9,1. 6 from 
the foot), “ Goodness (the goed god) only knows whe^e they put the 
earth which was thrown up ( nirvapana)P 

Page 20, line 17. 

See Asvalayanas Grihya Sutras, pp. 155, and 157 ff. 

Page 22, line 13, note 25. 

I quote two verses from Manu, of which the second confirms the cor¬ 
rectness of the rendering I have given of the words a lia eva sa nakhd - 
grebhyas tapyate, and the first illustrates the text of the Taittirlya 
Aranyaka cited in the note: Manu ii, 166. Vedam eva sada ’ bhyasyet ta~ 
pas tapsyan dvijottamah | veddbhyaso hi viprasya tapah par am ihochyate | 
167. u Ahaivasa nakhdgrehhyah ” paranam “ tapyate ” tapah j yah sra - 
gey apt dvijo *dhite svadhydyam iaktito ’ nvaham | tc Let a good Brahman 
who desires to perform tapas constantly study the Yeda; for such study is 
a Brahman’s highest tapas. 167. That twice-born man who daily studies 
the Yeda to the utmost of his power, even though (luxuriously) wearing 
a garland of flowers (really) performs the highest tapas to the very ex¬ 
tremities of his nails.” This verse,'% will be observed, quotes verbatim 
one of the phrases of the Brahmana, and gives definiteness to its sense 
by adding the words paramarh tapah . Yerses 165 ff. of the same book of 
Manu prescribe the abstemious mode of life which the student ( brah - 
machdrin) is to follow whilst living in his teacher’s house. The Maha- 
bharata, Udyoga-parvan, 1537, thus states the conditions of successful 
study in general ; Sukharthinah kato vidyd ndsti vidyarthinah sukham | 


APPENDIX. 


289 



sukhlrthi vd tyajed vidydm vidyarthi vd tyajet sultfiam | tl How can one 
who seeks ease acquire science ? Ease does not belong to him who 
pursues science. Either let the seeker of ease abandon science, or the 
seeker of science abandon ease.” < 


Faye 30, line 17. 

Compare the lines quoted by the Commentator oil S'andilya’s Bhakti- 
sutra, 83, p. 60, from the Mahabharata, Santiparvan, Moksha-dharma, 
verses 13,551 if.: Sahopanishado vedan ye viprdh samyag dsthitdh | pa- 
thanti vidhim dsthdya ye chCipi yati-dharminah | tato visisht&m jfindmi 
gatim ekdntindm nrindm j I regard the destination of Ekantins (persons 
devoted to the One as their end) as superior to that of Brahmans who 
' perfectly study the Yedas, including the (Jpanishads, according to rule, 
as well as to that of those who follow thq practices of ascetics (yatis).'* 


Page 34, line 1. 

Perhaps this was scarcely a suitable passage to be quoted as depre¬ 
ciatory of the Yeda, as in such a stage of transcendental absorption as 
is here described all the ordinary standards of estimation have ceased 
to be recognized. 

Page 43, Une 10. 

With the expression hrid-akd&a , “ the sether of the heart/’ compare 
the passage quoted from the Yeda in S'ankara’s commentary on Brahma 
Sutra iii. 2, 35 (p. 873): “Yo ’yarn vahirdha purushud dkdso yo'ycm 
antah-purushe tikdlo yo ’yam antar-hridaye dkdsah ] u This rnther which 
is external to a man, this sether which is within a man, and this sether 
which is within the heart.” See also the Briha^ Aranyaka TJpanishad 
ii. 5, 10 and iii. 7, 12. 

Page 44, line 1. 

See the Yoga aphorisnis i. 2 ff, as cited and explained, by Dr. Ballan- 
tyne. 1 The second aphorism defines yoga to be “a stoppage of the 
functions of the mind ” (Yogas chitta-vritti-nirodhah ). “ The mind then 
abides in the state of the spectator, i.e. the Soul” (tadd drashfuh sva- 
rupe'vastMnam —Aph. 3). “ At other times it takes the form of the 

1 Two fasciouli only, containing two Padas and 106 Sutrasr; were published at Alla* 
habad in 1852 and 1853 ; but a continuation of Dr. B.’s work has been commenced 
in the u Pandit ” for Sept. 1868. 
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functions ” {vritti-sdrupyam itaratra— Aph. 4). These functions, or 
modifications '(as Dr. Ballantyne translates) are fivefold, and either 
painful, or devoid of pain, viz. proof, or right notion ( pramana ), mis¬ 
take ('viparyyaya ), groundless imagination (vikglpa), sleep {nidrd), 
recollection (smriti) — Aphorisms 5-11. See also Dr. Ballantyne’8 
Sankhya Aphorisms, iii. 31 ff. 

Page 57, note 61. 

With the subject of this note compare the remarks in p. 108, and 
the quotations from Dr. Boer and Professor Muller in pp. 173, 175, 
and 193. 

Page 62, note 65. 

Professor Cowell does not think that the text is corrupt. He would 
translate it, “ the other pramanas, beside sabda, (soil, perception and 
inference), cannot be even supposed in a case like this ” (which refers 
to such a transcendental object as the existence of an eternal Veda). 
Sayana, in his reply to the objector, recapitulates the applicable proofs 
as sruti, smriti, and loka-prasiddhi ,—all three only different kinds of 
testimony, iabda. 

Page 63, lines Ilf., and note 68. 

Compare pp. 322 f., 329 f., 334 f., and 337 of my article “ On the 
Interpretation of the Veda,” in the Journal of the Boyal Asiatic So¬ 
ciety for 1866. 

Page 84, note 89, and page 180, line 7. 


I have been favoured by Professor Cowell with the following note 
on Mlatyayapadishfa : 

<‘My Calcutta Pandit considered this fallacy to be the same as that 
more usually called badha (cf. too Bhashaparichchheda, si. 70, 77, 
and the Bengali translation, p. 65). Its definition is pakshe sadhyd- 
bhdvah. Thq Tarka-sangraha defines a hefa as badhita, ( when the 
absence of what it seeks to prove is established for certain by 
another proof,’ as in , k the argument valmir anushno dravyatvat. The 
essence of this fallacy is that you deny the major, and therefore it 
does not matter whether you accept the middle term in itself or 
not. It is involved in the overthrow of the major term. I should 
translate it the 1 precluded argument,’ — it might have been plau¬ 
sible if it had not been put out of court by something which settles 
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the point,—it is advanced too late (the pre in ‘jpricluded 7 expresses the 
kaldtUa of the old name). This corresponds to the jiceount in the 
Nyaya - sutra - vritti: Kdlasya m dhana - Jed lasyd tyaye 7 hhdve 7 padtshfah 
prayukto hetur | etena sddhjdbhdvapramdlakshandrtha iti suckitam | 
mdhydbhdvanirnaye sadhand sambhav d t f Ay an eva badhitasadhyaJca iti 
gvyate . The Yritti goes on to say that you need not prove vyabhichara 
(i.e. that your opponent's hetu or middle terra goes too far, as in parvato 
dhumavan vahneh where vafmi is a savyabhichdro lictuh) in order to 
establish the bddha . I should therefore prefer to translate the passage 
from the Yedartha-praka^a, p. 84, * your alleged middle-term vdkyatva> 
the possessing the properties of a common sentence, is liable to two 
objections,—(1) it is opposed by the fact that no author was ever per¬ 
ceived, and (2) it also is precluded by weighty evidence (which proves 
that your proposed major term is irrelevant).* Sayana then adds his 
reasons for each objection,—for the first, in the words from yatlid Vyasa 
down to upalabdhah ; for the second, in the fact that smriti and sruti 
agree in the eternity of the Veda (the ptirmm I suppose refers to p. 3 
of the Calcutta printed text), and that even if the Supreme Spirit be 
the author he is not pnrushah in the sense in which the objector uses 
. the term. Either way, the major term of the objector's syllogism paxt- 
rusheya is precluded, bddhita ; or, in the technical language of the 
Nyaya, Sayana establishes an absence from the minor term ( paksha ) of 
the alleged major term ( sUdhya ); and hence no conclusion can be 
drawn from the proposed syllogism. I may add that I have also 
looked into Yatsyayana, but his explanation seems to me an instance 
of what my Pandit used so often to impress on me, that the modern 
logic (which such a late mediaeval writer as Sayana follows) is not always 
that of the Nyayabhashy^. He makes the error lie in the example, 
i.e. in the induction; and it is therefore, as Professor Goldstiieker says* 
a ‘ vicious generalization/ ” # 

Page 88, note 95. 

Professor Cowell disagrees with the explanation I have hazarded of 
the object of the sentence in the text to which this note refers. He 
thinks that its purport, as shewn by the word vyabhichdrdt , is to in¬ 
timate that the former of the two alternative suppositions would prove 
too much, as it would also apply to such detached stanzas as the one 
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referred to, of which the author, although unknown to some persons, 
was not necessarily unknown to all, as his contemporaries no doubt 
knew who wrote it, and his descendants, as well as others, might per¬ 
haps still be aware of the fact. In this case, therefore, we have an in ¬ 
stance of a composition of which some persons did not know the origin, 
but which nevertheless was not superhuman ( apaurusheya *). This is 
no doubt the correct explanation. 


Page 99, line 1. 

The argument in proof of the incompetence of the S'udras for the 
acquisition of the highest divine knowledge is contained in Brahma 
Sutras i. 3, 34-38. As the subject may possess an interest for any 
educated persons of this class into whose hands this book may fall in 

v . v> ' 

India, I extract the entire dfecussion of the question ." 

34. " Sug asya tad-ancldara-sravanat tad-adravandt sticky ate hi” | 
yathd manuallyadhikara-niyamam apodya devadinam api vidydsv adln- 
kdrah uktas tathaiva dvijdty - adhihdra - niyamapavadena Sudrasya apy 
adhikdrah sydd ity etam d sank dm nivarttayitum idam adhikaranam ara- 
hhyate | tat Ira 6u dr asya apy adhikdrah sydd iti tavat prdptam arthitva- 
sdmarthyayoh sambhavdt | tasmach “ chhudro yajne 1 navaldr ip tali” i ti -, 
yach chhudro vidydyam anavaklriptah iti nishedhdsravandt | yach cha 
karmasv anadhikdra-kdranam sudrasya anagnitvam na tad vidydsv adhi- 
kdrasya apavddakam | na hy dhavaniyadi-rahitena vidyd veditum na 
Sakyate | lhavati cha lingam Sudradhikdrasya upodbalakam | sarJivarga- 
vidydyam hi Jdnakutim Pautrayanam SusrushwJi Sudra-sabdena para - 
mrisati l< aha hare tvd sudra tava eva saha gobhir astv” iti | Vidura - 
prabhritayas cha sudra-yoni-prabhavah api visishta-vijndm-sampanndh 
smaryyantc | tasmad adhikriyate sudro vidydsu j ity evam prdpte brumah | 
na Sudrasya adhikdro vedddhyayandbhuvdt | adhita-vedo hi vidita-veddrtho 
veddrtheshv adhikriyate | na cha Sudrasya veddkhyayanam asty upanayana- 
purvakatvad vedddhyayanasya upanayanasya cha varna-traya-vishayatvat | 
yat tv arthitvaih na tad asati sdmarthyc 'dhikara-kdranam bhavati | sti¬ 
nt art hyam^ api na laukikam kevalam adhikdra-kdranam bhavati sastriye 
’rthe idstriyasya sdmarthyasya apekshitatvdt Sdstrlyasya cha sdmarthya - 
sya adhyayana-nirdkaranma nirdkritatvdt | yach cha idam sudro yajne 
1 navaklriptah iti tad nydya-purvakatvad vidydyam apy anavaklriptatvam 
dyotayati ny ay asya sddhuranatvut | yat punah samvarga-vidyaydfn sudra- 
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sabda-iravamm ling an manyase na tal lingam nydyabhavdt | ny ay older 
hi linga-darsanam dyotakam bhavati na cha attra nydyo 7 $i | kdmafn cha 
ay am iudra-iabdah sanivarga-vidydyan eva elcasydm indrawn adhikuryyai 
tad-vishayatvad na sarvasu vidy&su | arthavdda-stliatvdt na tu kvachid apy 
ayafh iudram adhikarttum utsahate | iakyate cha again hidra-iabdo 7 dhi- 
krita-vishaye yojayitum | katham iti j uchyate \ t<( ham u are enam etat 
santarfi sayugvdnam iva Rainkam dttha 7 (Chandogya TJpanishad, iv. 1, 3.) 
ity asmad hamsa-vakydd dtmano 7 nddaram irutavato Jdnairuteh Pantrd- 
yanasya kig utpedc tarn rishi Rainkah sudra-iabdena anena suchayamba- 
bhtiva dtmanah paroksha-jndnasya khyapandya iti gamy ate jdti-iudrasya^ 
anadhikardt I katham punah Sudra-sabdena hcg utpannd suchyate iti | 
uchyate | tad-adravanat iucham alhidudrdva suchA va 7 bhidudruve Suchd 
vd Rainhm abhidudi'dva iti iud/rdimyavartha-sambhavad rudhdrthasya 
cha asarnbhavdt | HrUyate cha ayam artho 7 sydm dkhyayikdydm | 

35. tl Kshattriyatva-gate& cha uttarattra Chaitrarathena ling at 7 7 ( Itas 
cha na jdti-iudro Janasrutir yat-lcdranam prakarana-nirupanena kshat- 
triyatvam any a uttarattra Chaitrarathena Abhipratdrind kshattnyena 
samabhivydhdrdl lingdd gamyate | uttarattra hi samvarga-vidyu-vakya- 
seshe Chaitraratliir Abhipratari kshattriyah sankirttyate | u atlia ha 
S aunakam cha Kdpeyam Abhipratdrimm cha Kdkshasenim sudena pari - 
vi&yamdnau brahmachart bibhikshe 77 (Chh. Up. iy. 3, 5) iti | Chaitra - 
ruihitvam cha Abhipr at aririah Kdpeya-yogdd avagantavyam | Kdpeya- 
yogo hi Chaitrarathasya avagatah | “ eiena vai Clmtraratham Kdpeyah 
aydjayann 77 iti samdndnvaya-ydjindm cha prdyena samdndnvaydh yuja- 
kdh bhavantd | tasmdch“Chaitraratliir ndmaekah kshattra-patir aydyata 77 
iti cha kshattra-jdtitvdvagamdt kshaUriyatvam asya avagantavyam | tern 
kshattriyena Abhipratdrind mha samdndyam vidydyaih mnkirttanam 
Jdnasruter api kshattriyatvam suchayati | samdndndm eva hi prdyena 
samabhivydhdrdh bhavanti | kshattri-preshanddy-ai&aryya-yogdch cha 
Jdnairuteh Icshattriyatvavagatih | ato na iudrasya adhikarah | 

36. * 1 Samskdra-pardmarsdt tad~abkavabhilapdch cha 77 | itaS cha na 
mdrasyd adhikdro yad vidya - praddeshu upanayanddayah sarhskdrdh 
pardnirmjante “ tarn ha upaninye 77 | u ‘adhihi bhagavah * iti ha upasa - 
sdda 77 | “ brahma-pardh brahma-nishthah par am Brahma anveshamdnah 
*esha ha vai tat sarvani vakshyati 7 iti te ha samit-p&nayo bhagavantam 
Pippaladam icpasanndh 77 iti cha a tan ha anupaniya eva 77 ity api pra- 
dariitg ova upanayana-prdptir bhavati | iudrasya cha samkdrdbhdvo 
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9 bkilapyate “ktidrak chaturtho varmh ehajdtir " ity ekajdtitva-smaranena 
“ na iuih'epatakam kinchid na cha sarhskdram arkali 99 ity-adibhik cha | 

37. “ Tathahhava-nirdharane cha pravrittch 99 | Itak cha na sudrasya 
adhikaro yat satya-vachanena ktidratvabhave nirdhlrite Jabalaih Gnuta- 
mah upanetum anusasitum cha prcwavrite u na etad abrahmano vivaktum 
arhati | samidham somya dhara upa tvd mshye na satydd ayah 99 (Chh. 
Up. iv. 4, 5) iti krutidingut | 

38. w S'ravanddhyayanartha-pratishedhat smritek cha " | Itak cha na 
kudrasya adhikaro yad asya smriteh kravanddhyayandrtha-pratishedlio bha- 
»ati | veda-kravana-pratishedho vedadhayana-pratishedhas tad-artha-jna- 
ndnmhthdnayok cha pratishedhah sudrasya smaryyate | kravana-pratishe- 
dhas tuvad atha asya “vedam upakrinvatas trapu-jatubhyam krotraprati- 
puranam 19 iti “padyu ha vai e+at kmakdnam yat kudras tasmdt • kudra- 
sarriipe na adhyetavyam" iti cha | atah eva adhy ay ana-pratishedhah | 
yasya hi samipc 9 pi na adhyetavyam bhavati sa katham krutim adhlyiyata | 
bhavati cha mhchdranc jihva-chhedo dhdrane karira-bhedah iti | atah eva 
cha arthad artha-jndndnmhthdnayoh pratishedho bhavati \ “ na kildraya 
matim dadydd" iti u d/vijdtindm adhyayanaih ijyd danam 99 iti cha | 
yeshdm punah purva-krita-samskdra-vakad Vidura-dJiarma-vyddha-pra - 
bhritmdm jndnotpattis teshdm na kakyate phala-praptih pratibaddhum 
jndnasya ekantika-phalatvdt | u krdvayech chaturo varndn 99 iti cha iti 
hasa-puranddhigame chaturvarnyddhikdra-smarandt | veda-purvakas tu 
nasty adhikdrah kudrdndm iti sthitam | 

34. “In tho word ‘S'udra* reference is made, to his vexation on 
hearing that disrespectful expression, and to his running up.” 

u This section is commenced to silence the doubt whether in the same 
way as it had been denied (above) that the prerogative of acquiring 
divine knowledge is restricted to men, and affirmed that it extends to 
the gods, etc., also, the limitation of the s$me prerogative to twice- 
born men mdy not also be questioned, and its extension to S'udras 
maintained. The grounds alleged in favour of the S'udra having this 
prerogative are that he may reasonably be supposed to have both ( a) 
the desire and ( b ) the power of acquiring knowledge, and that accord¬ 
ingly (<?) the Yeda contains no text affirming his incapacity for know¬ 
ledge, as it confessedly has texts directing his exclusion from sacrifice: 
and further (d) that the fact of the S'udra’s not keeping up any sacred 
fire, which is the cause of his incapacity for sacrifice, affords no reason 
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for dejtying to him the prerogative of gaining knowledge; since it can¬ 
not be maintained that it is impossible for ’a man who* is destitute of 
the ahavaruya and other fires to acquire knowledge. There is also ( e) 
in a Vedic text a sign which confirms the S'udra’s prerogative. For in 
the passage which treats of the knowledge of the Samvarga (Chhan- 
dogya Upanishad, chapter iv. section 1-3) a speaker designates Jana- 
sruti, descendant of Jana.4ruta in the third generation, who was desirous 
of performing service, by the terra S'udra: < Keep to thyself, o S'udra, 
thy necklace and chariot 2 with thy cattle/ (Chh. Up. iv. 2, 2.) And 
further (/) Vidura and others are spoken of in the Smriti as possessed 
of distinguished knowledge, although they were of S'udra descent. 
Consequently the S'ildra enjoys the prerogative of acquiring various 
sorts of divine knowlege. To this we reply: The S'udra has no such 
prerogative, because he cannot study the Veda. For it is the man that 
studies the Veda, and obtains a knowledge of its contents, who enjoys 
the prerogative of [access to] those contents. But a S'udra does not 
study the Veda, for such study must be preceded* by initiation, which 
again is confined to the three upper castes. As regards (a) the desire 
of knowledge,—that, in the absence of power, confers no prerogative. 
And (i) mere secular power does not suffice for- the purpose; since 
scriptural power is necessary in a matter connected with Scripture; 
and such scriptural power is debarred by the debarring of study. And 
( o ) the passage which declares that a € S'udra is incapacitated for saeri 
fice/ demonstrates his incapacity for knowledge also; since that follows 

® Such is the sense given to karetva by the Commentators, who make it out to be 
a compound of the words hara , “necklace,” and itva, “a chariot;” but although 
itva might be the nominative of itvan , “going,”no such word appears in the lexicons 
with the sense of “ chariot.” Besides, the compound seems a very awkward one. 
Perhaps the word should be separated into ha are tva,; but then there would be no 
nominative to astu , and it Would be difficult to construe tva , “ thee.”—Since the 
above was written, I have been favoured with a note on the passage by Professor 
Goldstucker. Ho conjectures that the wofds should bo divided as follows: ahaha are 
tva S'udra tava eva saha gobkir astu \ that tva may be the nominative singular femi¬ 
nine of the Vedic pronoun tva , meaning “some one,” and then the sense might be as 
follows: “ 0, friend, some woman belongs to thee, S'udra! Let her be (i.e. come) 
along with the cows.” And Janasruti would appear to have understood the word tva 
in this sense here supposed, for we find that on hearing the reply of Kaikva, he took 
his daughter to the latter, along with four hundred additional cows and the other 
gifts; and that on seeing the damsel, Raikva expressed his satisfaction and acceded 
to the request of her father.—The author of these puzzling words, it seems, intended 
a pun; and Sankara perhaps gave only one solution of it. 
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from the rule, which is of general application. As regards the circum¬ 
stance that hr,the Yedic' text regarding the knowledge of the 8am- 
varga, the word Sudra occurs, which you regard as a sign in favour of 
your view; it is (d) no sign; because in ,that parage no rule is laid 
down. For the discovery of a sign indicates that a rule has been 
laid down; but in the passage in question there is no such rule. 
And although it were conceded that [if it were found in a precept 
regarding the Samvarga] the word S'udra would confer on a man of 
that caste a prerogative in regard to that particular knowledge alone, 
(from its being intended for him), although not to all sorts of know¬ 
ledge, yet as the word occurs [not in precept, but] in -an illustrative 
narrative ( arthavada ) it cannot confer on him a prerogative in regard 
to any knowledge whatever. And in fact this word S'udra c#p. he 
applied to a person [of a higher caste] who possessed the prerogative. 
How f I explain: Vexation (Suk) arose in the mind of J anasruti when 
he heard himself disrespectfully spoken of in these words of the swan: 
«Who is this that thou speakest of as if he were Itainka yoked to the 
chariot? ’ 3 (Chh. Up. iv. 1, 3). And since a Sudra does not possess 
the prerogative of acquiring knowledge, we conclude that it is to this 
vexation (suk) that the rishi Rainka referred, for the purpose of shew¬ 
ing his own knowledge of things imperceptible by sense, when he made 
use of this word Sudra (Chh. Up. iv. 2, 2, see above). But again, how 
is it indicated by the word Sudra that vexation (suk) arose in his mind ? 
We reply: by 1 the running to it [or him]” ( tad-udravanat); i,e. either 
‘ he ran to vexation/ or ‘ he was assailed by vexation/ or ‘ in his vexa¬ 
tion he resorted to Rainka.’ We conclude thus because the sense 
afforded by the component parts of the word Sudra is the probable 
one, 4 whilst the conventional sense of the word Sudra is here inap¬ 
plicable. And this is seen to he the meaning in this story. 

3 This appears to allude to the persou referred to being found sitting under a 
chariot (Chb. Up. iv. 1, 8). See p. 67 of Bftbu Rajendralal Mittra’s translation. This 
story is alluded to by Professor Weber in bis Incl. Stud. ix. 45, note, where lie treats 
Sayugvan as a proper name, and remarks H The Vedanta Sutras (i. 3, 34,35), indeed, 
try to explain away this” (the circumstance of Janas'ruti being called a S'udra) and 
of course Sankara in his commentary on them does the same, as well in his explana¬ 
tion of the Chhandogya Upanishad.” I am not, however, by any means certain that 
the epithet “ S'Udra,” applied to Janas'ruti by Rainka, is not merely meant as a term 
of abuse. 

4 The meaning of this is that the word S’udra is derived from suck, “vexation,” 
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Sutra 35. “ And that Janasruti was a Kshattriya is afterwards indi- • 
cated by what is said of Abhipratarin of the race of Chaitraratha.” 

“That Janasruti was not a S'udra appears also from this, that by 
examining the content he is afterwards found to be a Kdiattriya by 
the sign that ho is mentioned along with Abhipratarin of the family 
of Chaitraratha. For in the sequel of the passage regarding the 
knowledge of the Samvarga mention is made in these words of Abhi¬ 
pratarin Chaitrarathi, a Kshattriya: ‘Now a Brahmacharm asked 
aims of Saunaka of the race of Kapi, and Abhipratarin the son of 
Kakshasena who were being served at a meal’ (Chh. Up. iv. 3, 5). 
And that Abhijfatarin belonged to the family of Chaitraratha is to be 
gathered from his connection with the Kapeyas; for the connection of 
Chaitraratha with the latter has been ascertained by the text: The 
Kapeyas performed sacrifice for Chaitraratha.” Priests of the same 
family in general officiate for worshippers belonging to the same family. 
From this, as well as from the text: ‘ From him a lord of Kshat- 

and dm , “ to run.” (See the First Volume of this work, p. 97, note 192.) Even the 
great S'ankara, it seems, was unable to perceivo the absurdity of such etymologies. 

In his commentary on the Chhandogya Upanishad the same writer tells us that 
various explanations had been given of the employment of the word S'udra in this 
passage : Nan u raja *sau kshattri-sambandhat | “Sa ha kshattaram uvdcha ” (iv. 1, 5) 
tty uktarn | vidya-grahandya cha brdhmana-samipopagatndt | sudrasya cha anadhu 
karat | katham idam ananurupam Maikvena uehyatc “ sttdra ” iti | ialtra ahur acha- 
ryydh | hamsa-vachana-sravandt sag enam avivesa | ten a asau sucKd srutva Jlaik- 
vasya mahimdnam vd dravati iti | rishir atmanah parokshajnatdm dors ay an “ s’udra ” 
tty aha I sudra-vad badhamna eva mam vidyd-grahanaya upajagdma na smrushayd | 
na tu jdtyd eva sudrah iti | apare punar ahur alpam dhanam dhritam iti rushd eva 
enam uktavdn “s'udra” iti | “ But is not Janasruti shewn to have been a king, (a) 
from his name being connected with a charioteer in the passage 4 He said to his 
charioteer,* (£) from his resorting to a Brahman to obtain knowledge, and ( 0 ) from a 
S'udra possessing no such prerogative ? How then did Baikvar address to him an 
appellation inconsistent with this in the words 4 0 S'udra P * Learned teachers reply; 

4 Vexation (suk) took possession of him on hearing the words of the swan : in con¬ 
sequence of which, or of hearing (, srutva) of the greatness of Baikva, be ran up 
[Sudra is here derived either from s'uchd -f dravati, or from srutva. -f dravat%\ ; and the 
rishi, to show his knowledge of things beyond the reach of the senses, called him 
S'udra. He had approached to obtain knowledge from the rishi by annoying him like a 
S'Gdra, and not by rendering him service; while yet he was not by birth a S'udra. 
Others again say that the rishi angrily called him a S'udra because he bad brought 
him so little property This passage is also translated by Babu Eitjendralal (Chh. 

Up. p. 68, note), who renders bddhanena (which I have taken to mean “annoying”) 
by “paying” for instruction; but I cannot find any authority for this sense of the 
word. 
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triyas named Ckaitrarathi was descended,’ which proves that his 
family were Krhattriyas, we may gather that Abhipratarin belonged 
to this class. And the circumstance that Jana^ruti is mentioned in 
connection with the same branch of knowledge as Abhipratarin, the 
Kshattriya, shews that the former also was a Kshattriya. For it is in 
general men of the same class who are mentioned together. And from 
the fact of JanftSruti sending a charioteer (Chh. Up. iv. 1, 5-1), and his 
other acts of sovereignty also, we learn that he was a Kshattriya. 
Hence (we conclude that) a S'udra does not possess the prerogative 
of divine knowledge. 

Sutra 36. “From reference being made to initiate, and from a 
S'udra being declared to be excluded from it.” 

“And that a S'udra does not possess the prerogative of acquiring 
divine knowledge, may be further inferred from the fact that investi¬ 
ture with the sacred cord and other rites are^ referred to in passages 
where science is the subject in question. For the fact that the seekers 
after such knowledge obtained initiation, is shewn by such passages as 
the following: ‘He invested him; ’ ‘He came to him, saying, teach 
me, Sir’ (Chh. Up. vii. 1,1?); ‘Devoted to Brahma, resting in Brah¬ 
ma, seeking after the highest Brahma, they approached the venerable 
Pippalada with firewood in their hands, (saying) ‘he will declare all 
this’ (PrasnaUp. i. 1); and ‘having invested them,’ etc. And that 
a S'udra receives no initiation is shewn by the text of the Smriti 
which pronounces him to be but once-born, viz. ‘the S'udra is the 
fourth class, and once-born; * and by such other passages as this: 
‘ There is no sin in a S'udra, and he is not entitled to initiation.’” 5 

Sutra 37. “ And because ho acted after ascertaining that it was not 
a S'udra [who had come to him].” 

“ That a S'udra does not possess the prerogative of acquiring know¬ 
ledge appears also from this that [according to the Chhandogya Upani- 
shad] Gautama proceeded to invest and instruct Jabala after ascertain¬ 
ing by his truth-speaking that he was not a S'udra: ‘Hone but a 
Brahman could distinctly declare this: bring, o fair youth, a piece of 
fuel; I will invest thee; thou hast not departed from the truth ’ (Chh. 
Up. iv. 4, 5). 6 

This last verse has been already quoted in Vol. I. p. 138, note 244. 

6 I shall quote in full the earlier part of the passage from which theso words are 
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Sutra 38. “ And because, according to the Smriti, a S'udra is for- # 
bidden to hear, or read, or learn the sense.” 

“And that a S'udra does not possess the prerogative of acquiring 
divine knowledge, appears from this that, according to the Smriti, he 
is forbidden to hear it, or read it, or learn its sense: t.e. it is declared 
in the Smriti that he is forbidden either to hear the Yeda, or read the 
Yeda, or to learn it contents, or to practise its injunctions. Hearing is 
forbidden to him in these texts: * If he listens to the reading of the 
Veda, his ears are to be filled with [melted] lead and lac;’ and * The 
S'udra is a walking cemetery; therefore no one must read in his vi¬ 
cinity. ’ Aml%>nsequently the reading of it is prohibited to him: for 


taken, both for tho sake of explaining the allusion, and for the illustration which it 
affords of ancient Indian manners: Chh. Up - iv. 4, 1. Satyakama ha Jabalo Jabdldm 
mdtaram dmantraydnchakre u hrahmacharyyam bhavati vivatsydmi kim-gotra no aham 
asmi” iti | 2. Sd ha enam uvdeha a na aham clad veda tala yad-gotras tvam asi | bahv 
aham charanti parichdriru yatwane tvdm alabhc | sd ’ham dad na veda yad-gottras 
tvam asi | Jabdld tu ndma aham asmi Satyakdmo nama tvam asi | sa Satyakdmah eva 
Jabalo ’ bravlthdh ” iti | “ Satyakama, the son of Jabiila, addressed his mother Jabala, 
saying, ‘ I wish, mother, to enter on the life of a religious student. To what family 
( gottra: see Muller’s Anc. Sansk. Lit. pp. 378 ff.) do I belong ? 9 2. She answered, 

‘ I do not know, my son, to what family thou belongest. Much consorting [with 
lovers] and roving (or serving), in my youth, I got thee. I know not of what family 
thou art. But my nhme is Jabala, and thine Satyakama. Say, ‘ I am Satyakama 
son of Jab5l&,' ” He accordingly goes to Haridrumata of the race of Gotama, and 
asks to be received as a student. The teacher enquires to what family he belongs 
and the youth repeats verbatim the answer he had received from his mother, and says 
he is Satyakama the son of Jabaifi. The teacher replies in the words quoted by 
S'ankara “ No one other than a Brahman could distinctly declare this,** etc. The 
interpretation of paragraph 2, above given, scorns to convey its correct sense. Jabala* 
apparently means to confess that her sou was nullius filius : and that he must be 
content to call himsolf her son, as she did not know who his father was. The explan¬ 
ation of the words bahv aham charanti parichdrini yatwane tvdm alabhe given by the 
Commentators and followed by Babu Kajendralal Mittra, that she was so much occu¬ 
pied with attending to guests in her husband’s house, and so modest that she never 
thpught of enquiring about Ifer son's gottra , and that her husband died early, is founded 
mainly on the word parichdrini\ and would not account for Jabala’s ignorance of her 
husband’s name (which she does not mention) or even of her husband’s lineage. In 
regard to tho sense of charanti see the passage from the S'atapatha Brahmana, ii. 5, 
2,20, quoted in the First Volume of this work, p. 136, note 242. S'ankara was either 
ignorant of the laxity of ancient morals, or wished to throw a veil over tho spurious 
origin of a sage like Satyakama who had attained divine knowledge and become a 
teacher of it (see Chh. Up. iv. 10, 1). In his preface, however, p. 30, as I observe,* 
Babu Bajendralal speaks of Satyakama as a natural son iii these words: “Although 
a natural born son whose father was unknown, and recognized by the contemptuous 
soubriquet of Jabala from the designation of his mother Jabala,” etc. 
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# how can lie, in whose neighbourhood even the Yeda is forbidden to be 
read, read it himself ? And if he utters it, his tongue is to be cut; 
and if he retains it in his memory, his body is to be slit. And it 
results from the meaning of the terms that he is prohibited from learn¬ 
ing its contents, or practising its injunctions, according to the texts, 
‘Let no one impart intelligence to a S'udra;’ and ‘reading, sacrifice, 
and liberality are the duties of twice-born men. , As regards (/) Vi- 
dura, Dharma, Vyadha, and others in whom knowledge was produced 
in consequence of their recollection of acts performed in a former 
birth, their enjoyment of its results cannot be prevented, from the 
transcendent character of the effects of knowledge ; and^eeause in the 
text ‘ Let the four castes be made to hear them,’ the Smriti declares 
that the four castes possess the prerogative of learning the Itihasas 
and Puranas [by means of which S'udras may attain perfection}. But 
it has been established that S'udras do not possess the prerogative of 
acquiring divine knowledge derived [directly] from [the study of] the 
Veda.” 

The Bhagavad Gita affirms a different doctrine in the following 
verses, x. 32 f., where Krishna says : 

Mdih hi Pdrtha vyapa&ritya ye ’pi syuh pdpa-yonayah | striyo vaihjas 
tathd hi dr as tc’pi yanti pardrh gatim | 33. Kim punar brdhmandh pun - 
ydji bhaktdh r ajar shay as tathd j 

“ Those who have faith in me, even though they be of base origin, 
women, Vaisyas, and S'udras, attain to the most transcendent state. 
'How much more pure Brahmans and devout royal rising.” 

S'ankara could scarcely have been ignorant that his principle was not 
in harmony with this text; but he has thought proper to ignore this 
discrepance of views, as he probably shrank from directly contradicting 
a work held in such high estimation. 

See also the account of the views entertained on the same subject by 
S'andilya which I have stated above?’ p. 178. 

Page 105, line 24. 

The following quotation continues the discussion of this subject; 
and will also serve to illustrate pp. 6 and 16, above, as well as p. 60 
of the First Volume : 

Brahma Sutra i. 3, 30. “ Sarndna-ndma-rupatvdch cha dvrittdv qpy 
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avirodho darsantH smrites cha ” 1 athdpi syat | yadi pasv-ddi-vad dcva- 
vyaktayo ’pi smtatyd eva utpadyeran nirudhyerami cha tato ’hhidhana - 
bhidheydbhidhutri - vyavaharavichhedat sambandha - nityatvcna virodhah 
said# parihriyeta | yqda tu khalu sakalam trailokyam parity akta-ndma- 
rupaih nirlepam prallyate prabhavati cha abhinavam iti iruti-smriti-vadah 
vadanti tadd katham avirodliah iti | iatlra idam abhidhlyate “ samdna- 
ndma-rupatvdd ” iti | tadd ’pi samdrasya andditvam tdvad abhjupagan - 
tavijam | pratipddayishyati cha dchdryyah safhsdrasya andditvam “ upa - 
padyate cha apy upalabhyate cha ” iti (Brahma Sutra ii. 1, 36) | anddau 
cha sains are yathd svupa-prabodhayoh pralaya-prabhava-iravane ’pi purva- 
prabodha-vad yffara-prabodhe ’pi vyavaharad na ka&ohid virodhah | evam 
kalpdntara-prabhava-pralayayor api iti drashfavyam | svdpa-prabodhayos 
cha pralaya-prabhmau sruyete | u yadd suptah svapnam na kanchana 
pasyaty atha asuin pranah eva ekadha uhavati tadd enam vdk sarvair 
ndmabhih saha apyeti chakshuh sarvaih ritpaih saha apyeti Srotram sar- 
vaih kabdaih saha apyeti manah sarvair dhydnaih saha apyeti | sa yadd 
pratibudhyate yathd ’gner jvalatah sarvdh diso visphulingdh vipratish - 
fherann evam eva etas mad dtmanah sarve pranah yathdyatanam vipratish - 
thorite prdnebhyo devuh devebhyo lokdh (Kaush. Br. Utt. A, 3, 3) iti | sydd 
etat | svupe purushdntara-vyavahdrdvichheddt svayam cha sushupta-pra- 
buddhasya purva-prabodha-vyavahlrayinsandhuna-sambhavdd aviruddham | 
mahdpralaye tu sarva-vyavahdrochheddj janmdntara-vyavahdra-vach cha 
kalpCi n tara-vyavahdrasya anusandhdturn asakyatvad vaishamyam iti | na 
esha doshah | saty api sarva-vyavahdrochhcdini mahdpralaye Parame&a- 
rdnuyrahdd Uvardndm IFiranyagarbhddmdm kalpdntara-vyavahdrdnu - 
sandhdnopapatteh j yadyapi prdkritdh prdnino na janmantara-vyava- 
hdram anusandhandh drisyante iti na tat prakrita-vad zsvardndm blind* 
t apy am | yathd hi prdnitvdvikeshe *pi manushyddi-stamba-paryyantcshu 
jndnaisvaryyddi-pratibandhah parena parena bhuydn bhavan drisyate 
tathd manushyddishv eva Uiranyagarbha-paryanteshu jmnaisvaryyudy - 
abhivyaktir api parena parena bhdyasl bhavati ity etat sruti-smriti- 
vadeshv asakrid eva anukalpddau prudurbhavatdm pdramaisvaryyam Sru- 
yamdnam na iakyam ndsti iti vaditum | tataS cha atUa - kalpanushthita- 
prakrishta-jndna-karmandm Isvardndm Hiranyagarbhddinaih varttamtina- 
kalpudau prddurbhavatum Parame&ardnugrihltdndm supta-pratibuddha- 
vat kalpdntara-vyavahdrdnusandhdnopapattih | tathd cha irutir il yo 
Brahmdnam vidadhuti purvam yo vai vedums cha prahinoti tasmai | tarn 
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ha devam alma-luddhi-prakdsam mimuhhur vai karanam aham prapadye ” 
(S'vetaivatara TTpanisbad, vi. 18) iti | amaranti cha S'aumkadayo Ma- 
dhuchhandah-prabhritibhir ddsatathyo drishfdh iti | prativedam cha evam 
eva kundarshy-ddayah smaryyante j srutir apy rishi-jnana-purvalcam 
eva mantrma anmhfhdnam darsayati <( yo ha vai aviditarsheya-chhando- 
daivata-brahmancna mantrena ydjayati vd adhydpayati vd sthanum cha 
richhati garttam vd prapadyate” ity upakramya “ tasmad etdni mantre 
vidyad ” iti | prdiiindm cha sukha-prdptaye dharmo vidhzyate duhkha- 
pwrihdrdya adharmah pratiahidhyate | drishtanukravika- duhkha - sukha- 
vishayau cha raga-dveshau bhavato na vUaksham-vnhaydv ity aio dhar- 
mudharma-phah-bhutottarottard srkhtir nishpadyamdnd^ purvasrishti - 
sadriky eva nishpadyate | smritik cha bhavati 11 teahdm ye ydni karmdni 
prai-arishtydm pratipedire | tdny eva te prapadyante arijyamdndh punah 
punah | himsrdhimsre mridu-krure dharmddharmdv ritdnrite | tad-bha- 
vitdh prapadyante tasmut tat tasya rochato ” | iti | pralii/amanam api cha 
idaih jagat saktg-avakesham eva praliyate sakti-mulam eva cha prahhavati 
itaratha dkasmikatva-prasangat | na cha anekdkdrdh kaktayah kakydh 
kalpayitum | tatak cha vichhidya vichhidya apy udbhavatdm bhur-ddi- 
loka- pravdhdndrn deva - tiryah - manually a - lakshanundih cha prdni-ni- 
kdya-pravdhdnani varndkrama - dharma - phala-•vyavasthundm cha anddau 
sarnmre niyatatvam indraya-vishaya-sambandha-niyatatva-vat pratyeta- 
vyam | na hi indriya-vishaya-sambandhader vyavahdraaya prati mrgam 
anyathutvam ahashthendriya-vishaya-kalpam kahjam utprekshitim | atas 
cha sarva-kalpandrh tulya-vyavahdratvdt kalpdntara - vyavahdrdnusan- 
dhCma-kshamatvdch cha Uvardndm aamdna-ndma-rupdh eva pratisargam 
vikeshdh pradurbhavmti samdna-ndma-rupatvdch cha dvrittdv api maha- 
sarga-mahdpralayaHdkshandydm jagato ’ bhyupagamyamdndyu m na kak- 
chich chhabda-pramdnyddi-virodhah | samfina-mma-rxipatdm cha-kruti- 
smf iU darsayatah u suryd-chandramaaau dhdtd yathd-purvam akalpayat j 
divaih cha prittyinm chdntarlksham atho svah ’* j iti | yathd purvasmin 
kalpe siiryd - ehandramah-prabhriti jggat klriptam tathd } sminn api halpe 
Paramesvaro 'kalpayad ity arthah | tathd “ Agnir vai akamayata i an¬ 
na do dev an dm syum 1 iti sa evam agnaye krittikdbhyah purodukam ash{a- 
kapdlani niravapad n iti nakshattreshti-vidhau yo ’gnir niravapad yasmai 
vd 1 gnaye niravapat tayoh samdna-ndma-rupatdm darsayati ity-evam- 
jdtiyakd krutir udaharttavya j amritir api i( rishindm ndmadheyuni yak 
cha vedeshu drishfayah | karvaryy-ante praadtdndm tdny evaibhyo daddty 
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ajah | yathariCw ritu^lingani nan&-rupuni paryyaye | driiyante tani tdny 
eva tat ha Ihdvdh yugadislm | yathd y bhimdnino 'titan tulyqp te sdmpratair 
iha | dev ah devair atltair hi repair namabhir eva cha” ity evam-jatiyaku 


• w 

“Brahma Sutra, i. 3, 30. ‘And though there bo a recurrence of crea¬ 
tion, yet as (the new creation) has th# same name and form 7 (as the 
old) there will be no contradiction in regard to the words of the Veda; 
since this is proved both by the intuition of rishis and by the Smriti.’ 
And further, let it be so that if a series of individual gods, as of 
animals, etc., is bom and disappears in unbroken continuity, the al¬ 
leged contradiction in regard to the words of the Veda (viz. that as 
they are connected with objects which are not eternal, they cannot 
themselves be eternal) will be removed by the perpetuity of connection 
arising from the continuity of practice regarding the designation of 
things, the things to be designated, and the designator. But when, as 
texts of the S'ruti and Smriti inform us, the entire three worlds, losing 
name and form/ are utterly annihilated and afterwards produced anew, 
how can the contradiction be avoided ? [The meaning of this is: How 
can there be an eternal connection between the words of the Veda and 
objects which how long soever they may have existed, must yet have 
come into being at the new creation following after the total (not 
merely the partial) destruction of the universe ? and if such a connection 
does not exist, how can the woj;ds of the Veda be eternal, when before 
this new creation they represented nothing existent? see above, p. 
102.] A reply to this is given in the words, ‘Yet as (the new 
creation) has the same name and form as the old/ etc. Even then 
the world must be admitted to have been without a beginning. This 
eternity of the world will be declared by our teacher in the words (of 

7 Professor Goldstiicker is opinion that here, as elsewhere, these words ( nama - 
rupa) should be rendered “ substance and form.” See the noto on the subject furnished 
by him in M. Burnouf’s Introduction a l’h^toire du Buddhisme Indien, p. 502. 

* Govinda Ananda remarks on the Sutra before us, and S'ankara’s comment : Nanu 
mahii-pmhn/e jaler apy asattvat sabdarlha-sambandZuinityatvam ity diankya aha l( sa- 
imna” iti | sutraihmrasya dsankamaha u athapi” iti | vyakti-santatya Jatindm avan- 
tara-pralaye saltvat sambandhas tishthati vyavahdravichhedaj jndyeta cha iti vedasya 
anapekshntvena pramanye no kasohid virodhah sydt | nirlepa-pralaye tu sambandha~ 
nasat punah srishtau kenachit pumsd sanketah karttavyah iti purusha-buddhi-sape - 
kshatvena vedasya aprumdnyam adhyapakasya asrayasya msdd dsritasya anityatvam 
cha praptam ity arthah | mahapralaye 'pi nirlepa-layo ’ siddhah sat-karyya-vddat j 
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Brahma Sutra, ii. 1, 36), ‘It is agreeable to reason, and it is ascertained/ 
And the world being eternal, although the Yeda declares that its disso¬ 
lution and reproduction take place during the sleep, and at the waking 
(of the creator), still as the practice continues the same in the later, as 
in the previous, waking condition, there is no contradiction (of the sort 
pretended). And it is to be considered that the same must be the case 
in regard to the dissolutions and creations of another Kalpa (see Yol. I. 
p. 43 f.). Now dissolutions and creations are said in the Yeda to take 
place during (the creator’s) sleep, and at his waking. ‘When the 
sleeper does not see any vision, and when his breath is concentrated 
in him, then the voice with all names enters into him, the eye with 
all forms enters into him, the ear with all sounds enters into him, 
the mind with all thoughts enters into him. When he wakes, just as 
sparks shoot out in all directions from blazing fire, so do all breaths 
according to their several seats issue from this Soul ; from the breaths 
spring deities; and from the deities worlds 7 (KaushitakI Brahmana, 
latter part, 3, 3). But be it so, that [in the circumstances referred 
to") there is no contradiction of the kind alleged, because during the 

talha cha samskaratmand sabddrthaMat-sambandhdndm saidm eva punah srishtdv 
abhivyakter na anityatvam | abhivyaktdndm purva-kalplya-numa-rupa-samanatvad 
na sanketah kmachit kdryyah j vishama-srhhtau hi sanketapekshd na tulya-sfishtav 
iti parihurati “ tattra idam ” ity-ddind | “ But since in a great dissolution even species 
cease to exist, will it not result that the connection of words with the objects they 
denote is not eternal? In reference to this doubt the aphorist says, * as the name and 
form are the same/ etc. Waving the authority of the Sutra, the Commentator ex¬ 
presses a doubt in the words * And further/ etc. It is true that the connection sub¬ 
sists in consequence of the continuity of individuals owirtg to the existence of species 
during the intermediate dissolutions, and this connection will be known becauso the 
previous practice continues uninterrupted. And so from the independence of the 
Veda, there will he no contradiction in regard to its authority. But since in a total 
dissolution all "Such connection is lost, and some intimation (of what had existed before) 
must be given by some person at the new creation, the Veda will be dependent on 
the understanding of such person, and consequently its unauthoritativeness, as 
well as the non-eternity of the dependent object, owing to the extinction of the in - 
structor on whom it depended, will result* But even in a great dissolution an absolute 
annihilation is unproved, according to the doctrine that effects exist in their causes. 
And so, as words, the objects which they denote, and the connection between both, 
(all of which things previously existed), are manifested at the new creation as re¬ 
miniscences of a previous existence, they are not non-eternal. As the objects thus 
manifested have the same names and forms as in the previous Kalpa, there i3 no 
necessity for any intimation (of what had existed before) being given by any person. 
For such an intimation would, indeed, be required in a dissimilar creation, but not 
in one which is similar. It is thus that the commentator removes the objection in 
the words 4 a reply to this is given/ etc.” 


APPENDIX. 


305 


sleep (of one person) the practice of others continues uninterruptedly, 
and even the person who lias been in a deep sleep ctf«a ascertain the 
action which took place in his former waking state. But this is in¬ 
applicable to a greaj; dissolution, because then there is an absolute 
annihilation of all practice, and because the practice which prevailed in 
another Kalpa, like that of another birth, cannot be ascertained. This 
objection, however, does not hold; for although all practice is annihi¬ 
lated by a great dissolution, still it is proved that through the favour 
of the supreme Lord, the lords Hiranyagarbha (Brahma), etc., can 
ascertain the practice of the preceding Kalpa. Although ordinary 
creatures are not observed to evince the power of discovering the 
practice of a former birth, the limitation which is true of them will 
not attach to the great lords in questioju Tor just as in the series of 
beings commencing with men, and ending with posts, although all the 
creatures included in it without distinction possess the attribute of life, 
yet, as we descend the scale, the obstructions to knowledge and to power 
are perceived to go on gradually increasing; so too, in the series be¬ 
ginning with men and culminating in Hiranyagarbha, there is an ever 
greater and greater manifestation of knowledge and of power, etc.; and 
thus the transcendent faculties which are declared in texts of the S'ruti 
and Smpiti to belong to the beings who again and again come into existence 
at the beginning of the successive Kalpas cannot be denied to be real. 
And consequently it is established that the lords Hiranyagarbha and 
others who during the past Kalpa had manifested distinguished know¬ 
ledge and powers of action, and who again came into existence at the 
beginning of the present Kalpa, and enjoyed the favour of the supreme 
Lord, were able, like a person who has been asleep and av akes again, 
to ascertain the practice of the previous Kalpa. And accordingly 
the S'ruti says: ‘Seeking final liberation, I take refuge with that 
God, shining by the light of his own intellect, who in the beginning 
creates Brahma and reveals to him thtf Vedas’ (S'veta^v. Upan. vi. 18). 
And S'aunaka and others record in their Smritis that the hymns in the 
ten Mandalas of the Kig-veda were seen by Madhuchhandas and other 
rishis. In the same way the Kandarshis, etc., of each of the Vedas 
are specified in the Smritis. The S'ruti, too, in the passage commenc¬ 
ing 1 Any priest who in sacrificing for another person, or in teaching a 
pupil, employs a text of which he does not know the rishi, metre, deity, 
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and proper application, is turned into a post, or falls into a pit/ and end¬ 
ing, 1 Wherefor6 let him ascertain all these points regarding every text/; 
—declares that a knowledge of the rishi by whom it was seen should 
precede the ceremonial use of eveiy text. 0 Further, righteousness is 
prescribed and unrighteousness js forbidden, with a view to promote the 
happiness and obviate the misery of li ving beings: and love and dislike 
have for their objects nothing but the happiness and misery which are 
perceptible by sense or are scripturally revealed. Consequently each 
succeeding creation which is effected, forming, as it does, the recom¬ 
pense of righteousness and unrighteousness, is constituted perfectly 
similar to each of those which preceded it. And the Sinriti, too, de¬ 
clares : 4 These creatures, as they are reproduced time after time, per¬ 
form, respectively, the very same actions as they had performed, in the 
previous creation. 10 They so act under the influence 1 of (their previous 
tendencies) whether noxious or innoxious, mild or cruel, righteous or 
unrighteous, to truth or to falsehood; and it is from this cause that 
they are disposed to one or another course of conduct.’ Besides, even 
when this world is destroyed, a residuum of its force (iakti) continues, 
and it is reproduced only because it has this force for its basis: for 
any other supposition would involve the difficulty of the world having 
no cause. And as we cannot conceive that there are many forms of 
force (SaHi), we must believe that, as the relations between the senses 
and their objects are invariable, so too, in a world which had no com¬ 
mencement, the successions of earths and other worlds, and of different 
classes of living beings distinguished as gods, animals, and men, (al¬ 
though separated from each other in the period of their production,) as 
well as the ordinations of castes, orders, duties, and recompences are 
invariable. For wo cannot imagine that such conditions as the re- 

0 The object of these remarks of Sankara regarding the risk is is thus explained 
by Govinda Anafkla: Kincha mantranam rishy»ddi-jnanava8yakatva-Jnnpikd srutir 
mantr-drig- rishmam jnanalis ay am dar+ayati ity aha | . .. . tat ha cha jnanddhikaih 
kalpdntaritam vedam smritvd vyavahdrasya pravarttitatvdd vedasya an a ditv am anape- 
kshatvam cha avtruddham iti bhavah { “In these words S'ankara intimates that the 
S ruti which declares the necessity of knowing the rishis, etc., thereby manifests 
the transcendent knowledge of the rishis who saw the mantras, And so from 

the fact that these rishis, distinguished by eminent knowledge, recollected the Yeda 
which had existed in Ki different Kalpa, and [again] gave currency to the [ancient] 
practice [of its precepts], it is shewn that the eternity and independence of the Yeda 
is not in contradiction [to any fact]—such is the purport/’' 

10 See the First Volume of this work, p. 60. 
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lations between the senses and their objects, etc., should vary in every 
creation, in such a way, for example, as that there should exist objects 
for a sixth sense. Hence, as all Kalpas exist under the same conditions, 
and as the lords (Hiranyagarbha, etc.) are able to ascertain the conditions 
which existed in another Kalpa, varieties (of beings) having the same 
name and form are produced in every creation; and in consequence of this 
sameness of name and form, even though a revolution of the world in the 
form of a great creation and a great dissolution is admitted, no contra¬ 
diction arises affecting the authority of the words of the Yeda, etc. Both 
Sruti and Smriti shew ub this sameness of name and form. Here such 
texts of tho S'ruti as these may be adduced : ‘ The creator formed as be¬ 
fore the sun and moon, the sky and the earth, the air and the heaven. 1 
This means that in this Kalpa the supreme Lord fashioned the sun, the 
moon, and the rest of the world in the same way as they had been 
fashioned in the former Kalpa/ Again: Agni desired, ‘May I be the 
food-eater of the gocls. ,, He offered to Agni [as the deity presiding over] 
the Krittikas 11 (the Pleiades) a cake in eight platters/ In this passage 
the Sruti shews that the two Agnis, he who in the ceremony of sacri¬ 
fice to the constellation offered the oblation, and he to whom it was 
offered, had the same name and form. And such Smpitis, too, as the 
following should be examined: ‘ The Unborn Being gives to those born 
at the end of tho night ( t.e . of the dissolution 12 ) the names of the rishis 
and their intuitions into the Vedas. 13 Just as on the recurrence of each 
of the seasons of the year its various characteristics are perceived to be 
the very same (as they had been before), so too are the things produced 
at the beginning of the yugas; 14 and the past gods presiding over dif¬ 
ferent objects resemble those who exist at present, and the present 
(resemble the) past in their names and forms/ ” 

I shall quote a part of S'ankara's remarks on the Brahma Sutra, 
ii. 1, 36, referred to in the earlier j>art of the preceding quotation, in 
which the eternity of the world is affirmed : 

II Krttt*ka-na]c8hattr?ibhimani-d<'vaya Agnaye — Govinda Ananda. 

12 S'arvaryy-crnteprabxydnte —Govinda Ananda. 

_ 13 The sense of the last words, which I translate literally, is not very clear. Govinda 
Ananda says that in the word vedeahu the locative case denotes the object (vedeshv iti 
vishaya-saptamT ). Compare the passages quoted above in p. 16 from the Vishnu P. 
and M. Bh. which partially correspond with this verse. 
u Already quoted from tho Vishnu P. in the First Volume of this work, p. 60. 
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ii. 1, 36. 4t Upapadyate cha upalabhyate cha ” | u upapadyate cha v 
safhsarasya anaditycm | ddimattve hi samsdrasya ahasmad udbhuter muh- 
tdndm api punah saifisarodlhuti-prasangah | akritdbhyagama-prasangai 
cha sukha-duhkhddi-vaishamyasya nirnvmi{tatvdt | ya cha l&varo vaisha- 
mya-hetur ity uktam | na cha avidyd kevald vaishamyasya kdranaw- eka~ 
rupatvdt \ rdgdxU-Meia-vasanakshipta-karmapehshd tv avidyu vaishamya- 
hurt 8ydt | na cha karma antarena sarlram sambhavati na cha Sarlram 
antarena karma sambhavati iti itardartisraya-dosha-prasangah | andditvc 
tu vijd 7 i,kura-nydyena upapatter na kaichid dosho bhavati | 

“ 1 It is agreeable to reason, and it is ascertained.’ The eternity of 
the world is agreeable to reason. For on the supposition that it had 
a beginning, as it came into existence without a cause, the difficulty 
would arise (1) that those who l^ad obtained liberation from mundane 
existence might become again'involved in it; 15 and (2) that men would 
enjoy or suffer the recompense of what they had never done, as the 
inequalities occasioned by happiness and misery, etc., would be cause¬ 
less. But God is not the cause of this inequality, as wo have said 
(see the comment on Sutra ii. 1, 34). Nor can ignorance alone be its 
cause, since ignorance is uniform (whilst conditions are varied). But 
ignorance, when connected with works induced by the surviving me¬ 
mory of desire and other sources of disquiet, may bo the cause of in¬ 
equality. Further, corporeal existence does not originate without 
works, nor works without bodily existence: so that (this hypothesis 
of the world having had a beginning) involves the fallacy of making 
each of two things depend upon the other. But on the supposition 
that the world had no beginning, there is no difficulty, as the two 
things in question may be conceived to have succeeded each other like 
seed and sprout from all eternity.” (See Ballantyne’s Aphorisms of 
the Sankhya, Book i. pp. 60 and 126.) 

Page 111, line 2 from the foot; and Pago 113, line 11. 

In the first edition, p. 78, I had translated the word samayadhyu- 
shite “ in the morning twilight.” When revising the translation for 
the new edition I became uncertain about the sense, and did not advert 

is ag professor Cowell suggests, if there is no cause for the production of the 
world, it comes into existence at haphazard, and by some chance the liberated may 
be horn again as well as the unliberated. 
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to the fact that the term is explained in Professor Wilson’s Dictionary 
as denoting “a time at which neither stars nor s$n are visible.” 
Professor Cowell has since pointed out that the word occurs in the 
second of the following verses of Mann, where a rule is given for the 
interpretation of the Veda in cases such as that referred to by the com¬ 
mentator on the Nyaya Sutras: ii. 14 ? S'ruti-dvaidham tu yattra ay at 
tattra dharmav ulhau smritau j ubkdv apt hi tau dharmau samyag uktau 
maniehibhih | 15. TJdite indite chaiva samayadhymhitc tathd | sarvatha 
varttate yajnah itlyam vaidikl irutih | “ 14. In cases^where there is a 
twofold Vedic prescription, both the rites fire declared in the Smjuti to 
be binding; since they have been distinctly pronounced by sages to be of 
equal authority. 15. The Vedic rule is that sacrifice may be performed 
in all the three ways [indicated in a particular text], viz. when the sun 
has risen, when it has not risen, and wheil neither stars nor sun appear, • 
i.e. in the morning twilight.” Kulluka says: Surya-nahhalra-varji - 
tah kdlah samayadhyushita-sabdena uehyate | “ a time devoid of sun and 
stars is denoted by the word samayddhyushita . 


Page 142, lines 14 and 16. 

The first of these quotations is from the Brihad Aranyaka TJpanishad, 
i. 4, 10; and the second from the Chhandogya TJpanishad, viii. 7, 2. 


Page 149, line 6. 

For sabdudlkshiter read Sabdad ikshiter . 


Page 154, note 140. 

Professor Cowell observes on the close of this note that the Sankhya 
opponent maintains that the metaphor is in every case a real one. 

Page 157, line 18. 

Professor Cowell remarks that the meaning of the phrase Ubda-pra- 
mdnake ’rthe is not correctly rendered by the translation,here given, viz. 
“ where the (proper sense) is established by the words.” The author 
is laying down the general rule that in cases where there is nothing in 
the purport of any passage in which a particular word occurs to lead 
the reader to suppose that it is figuratively used, and where conse¬ 
quently the word itself is the only index to tho sense, it must be 
understood in its primary signification. The proper rendering, therefore, 
is; “ Where the sense can only be determined by the word itself.” 
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Page 160, line 18. 

For punar-utjattir read pwiar-anutpattir. 

Page 181, lines 7 and 11 from the foot . 

I learn from Professors Cowell and Grolclstucker *tkat vimatd smritih 
should be rendered not “the Variously understood Smriti” but “the 
Smriti which is here the subject of dispute.” 

Page 183, note 160, line 1. 

With E.V. i. b79, 2, compare E.V. vii. 76, 4, quoted in p. 245. 

Page 201, line 21. 

The commentator thus explains this verse of the Vishnu Purana 
(I am indebted to Dr. Hall for a collation of the best MSS. in the 
India Office Library): Ete clyi dveshopaiamaprakaru.p, madhyamddhi- 
kdrindm eva uktdh na tu uttamddhikdrindm ity aha “ete” | “ bhinna~ 
drUd ” bheda-df ishtya, | “ bhinna-drisdm ” iti vd pdtliah [ tattra hhinna - 
darsane “ abhyupagamam 99 angikdraih kritvd dveshopasamopaya-lhedah 
katJiitdh | uktdndm updydndm paramdrtha-sankshepo mama mattah sruya- 
tdm | “In the words ‘those notions/ etc/ he tells us that the methods 
of repressing hatred which have been hitherto declared are those which 
are followed by the persons who have attained only to the secondary, not 
to the highest, stage of knowledge. Bhinnfcdriid is the same as bheda- 
drishtydf ‘ with a view which distinguishes [the Deity from them¬ 
selves]/ or the reading is Ihinna-dri&dm, ( of persons who look [on 
Him] as distinct/ 1 Accepting ’ ( abhyupagamaih kritvd ), i.e. admitting, 
this opinion regarding a distinctness, ‘ I (the speaker in the V.P.) have 
declared these methods of repressing hatred. Now hear from me a 
summary ’ of the highest truth in regard to these methods.” 

Page 225, line 21. 

There is a varso in the Vajasaneyi Samhita, xiii. 45, in which also 
Agni is connected with the creation: Yo Agnir Agner adhi ajdyata 
sokdt prithivydh uta vd divas pari | yena prajdh Vikakarmd jajana tam 
Ague hedah pari te vrmaktu | “Agni, may thy wrath avoid that Agni 
who sprang from Agni, from the flame of the earth or from that of the 
sky, by whom "Visvakarman generated living creatures.” This verse is 
quoted and after its fashion explained in the S'atapatha Brahraana, vii. 
5, 2, 21: Atha dahhinato 'jam | “ Yo Agnir Agner adhi ajdyata ” ity 
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Agnir vai eska | Agner adhy ajdyata | i{ Sokdt prithivydh uta vd divas 
part” iti yad vai Prajdpateh So hid ajdyata tad dtvaS cha prithivyai cha 
sokdd ajdyata | “Yena prajdh ViSvakarmd jajana” iti%dg vai ajo vdcho 
vai prajdh ViSvakarmd jajana ityddi | “ Then»[he places] a goat (aja) 
on the southern side, (saying): 1 That Agni who sprang from Agni: > 
this goat is Agni and sprang from Agri. * From tho flame of the earth 
or from that of the sky:* that which sprang from the flame of Pra- 
japati sprang from the flame of the earth and of the sky. ‘By whom 
Visvakarman generated living creaturesThe goat, [or the Unborn], 
is Vach (Speech): Visvakarman generated living creatures from Vach,” 
etc. Compare R.V. i. 67, 5, quoted above in p. 276. 

Page 235, line 9. 

Add after this the following texts, in which the verbs taksh and jan 
are applied to the composition of the hymns: 

R.V. i. 67, 4. Vindanti im attra naro dhiyam-dhah hridd yat imfy&n 
mantrdn aSamsan | " Meditative men find him (Agni) here, when they 
have uttered hymns of praise fashioned by the heart.” 

i. 109, 1. Vi hy akhyam manasd vasyah ichhann Indr agni jndsah uta 
vd sajdtdn \ ndnycl yuvat pramatir asti mahyam sa vdm dhiyam vdja- 
yantim ataksham | 2, Air at am he bhuri-dfivattara vdm vijamdtur uta vd 
sydldt | atha somasya prayati yuoabhydm Indrdgni stomam janaydmi 
navyam | “1. Seeking that which is desirable, I beheld [in you], o 
Indra and Agni, relations or kinsmen. I have no other counsellor 
than you,—I who have fabricated for you a hymn supplicating food. 
2. For I have heard that you are more bountiful than an ineligible 
son-in-law (who has to purchase his bride), or than a bride’s brother: 
so now, while presenting a libation of Soma, I generate for you a new 
hymn.” 

Page 253, line 15. 

Insert after this the following verse : R.V. x. 66, 5. Sarasvdn dhibhir 
Varuno dhrita-vratah Pushd Vishnur mahimd Vdyur ASvind | brahma - 
krilo amritdh viSva-vedasah Sarma no yamsan trivarfitham aihhasah | 
t% May Sarasvat with thoughts, may Varuna whose laws are fixed, may 
Pushan, Vishnu the mighty, Vayu, the Alvins,—may these makers of 
prayers, immortal, possessing all resources, affofd us a triple-cased pro¬ 
tection from calamity.” 
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Supplementary Note on Kdlatyaydpadishfa .—See page 84, note 89, 

and page 290. 

I am indebted to Professor Goldstiicker for the following additional 
remarks on this expression: 

The Tarkasangraha, quoted % Professor Cowell in his interesting 
note which you kindly communicated to me, differs materially from the 
Bhashaparichchheda in its interpretation of the fallacy called by them 
ladha; and I might add that the Tarkasangraha-dlpikaprakasa offers 
even a third explanation of the same Vm^eshika term. But I do not 
think that the ladha of the Vai^eshikas is the same as the kdldtita of 
the Naiyayikas. For when we find that the Bhashaparichchheda in 
its enumeration at v. 70 applies to the fifth hetvdbhdsa the epithet 
hi Id tyayopadhh (a (probably thb same as the kd Id ti/aytip adisfifa of the 
Nyaya-sutra i. 50) yet in its explanation of v. 77 does not call it 
kdldtita, as the Nyaya does, but ladha, such a variation in terms 
seems pointed; and when we find moreover that its interpretation of 
ladha differs from Yatsydyana’s interpretation of kdldtxta, there seems 
to be a still greater probability that the Nyaya and Yaiseshika disagree 
on the question of the fifth hetvdbhdsa . 

For that there is no real difference between the Nyayabhashya and 
the Nyayavritti is still my opinion. Both commentaries, I hold, agree 
in stating that the fallacy kdldtxta arises when a reason assigned ex¬ 
ceeds its proper sphere (sddhanakula), and neither, I think, can have 
taken kdla in its literal sense of “ time.” This might have been the 
case if, as Professor Cowell seems to suggest, “ plausibility u of an 
argument were the subject of the Sutra; but as, in my opinion, the 
hetu is always intended to be a valid and good hetu, I do not see how 
such a hetu can become a bad one simply by bping advanced too late. 
It would, however, become bad by being applied to a time, i.e . to a 
case to which it properly does not beKmg. 

The circumstance that the Yptti and Bhashaparichchheda are 
probably works of the same author, does not invalidate my opinion; it 
would seem on the contrary to confirm it, since the object of both these 
works is a different one £ the former being intended as an exposition of 
the Nyaya, and the latter as one of the Yaiseshika. 
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INDEX TO PRINCIPAL NAMES AND MATTERS. 


A 

Abhipratarin, 297 
Abhyupagama-vdda, 20) 
Accentuation, 31 
Ach§ryya, 92* * 

Achyuta, 14, 45 
Aditi, 225, 252, 258 
Adityas, 102, 234 
Adhararani, 47 
Adhokshaja, 43, 47 
Adhvaryu, 5, 53, 54 f. 
Adhvaryava (Yajur) Veda, 

Adjishta, 132, lSd 
Either, whether eternal or 
not, 70, 106, 164 
Agastya, 247 

Agni, 5 f., 46 f., 219 and 
passim 

Agni a source of inspira¬ 
tion, 258 f. 

Agni Savifcra, 17 
Agnishtoma, 11 
Ahaijk^ra, 195 
Aila (Pururavas), 47 
Aitareya Bruhraarja, 5,225 
Aitareya Upanishad, i. 1, 
—65 
Ala, 166 

Akshapada (Gotama), 199 
Akshara, 164 
Alcinous, 269 
Ananda Giri, 157 
Anga, 53 
Angis, 31 

Angiras, 31, 34, 219 t 
Angirases, 246 
AnukramanT, 85, 275 
Anushtubh, 11, 278 


Anuvyfikhyiinas, 205 
Apah (waters), 8 
Apantaratamas, 40 
Apastaraba, 62, 179 
Apollo, 267, 270 
Apsaras, 247 * • 

Apta, 114 ft, 124, 128 
Aptoryaman, 11 
Aranyakas, 1, 26 

-superior to rest of 

Yeda, 3i 
Argives, 270 
Arka, 224 
Arthavadas, 64 
Aryaman, 266 
A s'maka, 53 
Asridh, 225 
Astronomy, 31 
Asura, the, 258 
Asuras, 49 
Asuri, 192 
Asvaluyana, 179 
Asvalayana’s Gjihya Su- 
tras/288 
Aavattha, 46 
Asvins, 228, 236 
Atiratra, 11 
Atbarvan, priest, 55 
Atharvan, sage, 31, 220, 
259, 284 

Atharvan (the Yeda), 11 
AtharvSngirases, 3, 9, 21, 
42, 205 

Atharva Parisishta, 54 f. 
Atharvanas, 54 
Atharva-veda, quoted— 
ii. 1, 2,—260 
iv. 35, 0,— 4 
vii. 54,-1 
x. 7, 14, 20,-3 


Atharva-veda continued. 

x. 7, 43, 44,-279 

xi. 7, 24,—287 
xiii. 4, 38,—4 
xix. 54, 3,-4 

— 69, 1, 2,-260 
Athene, 272 
Atri, 34, 220, 276 
Atris, 243 
Auddulaki, 77 
Aufrecht, Prof., Cat. of 
Bodl. vSansk MSS.,27f, 
30, 39 

- aid from him ac¬ 
knowledged, 9, 15, 20, 
54, 219, 221, 287 f. 
Aupamanyara, 213 
Aryakta, 161* 173 
Ayuaya, 240 
Ayutayuma, 51 
Ayn, 222, 225 
Ayur-veda, 114 f., 116 f., 
132, 135 


B 

Babara Pravahini, 77 ft. 

Bacchus, 264 

Badarayana, 64, 69, 141, 
and passim 

— --Controverts opin¬ 

ions of Jaimini, 141 ff. 

- of the Sitnkhyas, 

150 ff. 

Badari, 145 

Bahvyichas, 54 

Ballantyne’s Aphorisms of 
the Mlmansa, 70 tf. 

— - Aphorisms of the 

Nyaya, 110ff., 201 
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Ballantyno’s Aphorisms of 
tho Sankhya, 133, 168 

-Aphorism?;- of the 

Vedanta, 107 

-- Aphorisms of the 

Yoga, 201, 289 
- Christianity con¬ 
trasted with Hindu Phi¬ 
losophy, 104, 214 

-Mahabhasbya, 104 

- — Siddhanta-muktu- 

vali, 133 

-Synopsis of 

Science, 203 t 
Banerjea, Key. Prof. KM., 
12 

- his Dialogues on 

Hindu Philosophy, 31, 
93 f., lid, 118, 133 
Bauddhas, 181 
Baudhayana, 179 
Beufey, Prof., his Sama- 
veda, 103, 221,231,238, 
266 

Bhadrasena, 166, 170 
Bhaga, 225 

Bhagavad-gitu, quoted— 

ii. 42 if,—37 
x. 32,-300 
xv. 15,—97 

-referred to, 193 

Bhugavata Puruna, equal 
to the Veda, 30 

-why composed, 42 

-quoted— 

i. 3, 10,—192 

— 4, 14 ff„—41 

— 7, 6 ff.—42 

ii. 8, 28,—30 

iii. 12, 34, and 37 ff.—11 
-39,-207 

iv. 29, 42 ff.,—34 
ix. 8, 12 f.,—192 
ix. 14, 43 ff.,—46 
xii. 6, 37 ff.,—43 

Bhugavata*, doctrine of 
the, 177 

Bhakta, or figurative aenso 
of words, 108 
Bhakti Sutras, 177 
Bharadvfija, 17, 31 
Bharadvajas, 221 
Bharatas, 276 
Bharatl, 255, 257 
Bhargava, 65 
Bhasha-paxichclieda, 1^3, 
150, 290 


Bhoja-raja, 201 
Bhul?, 5, 7, 14, 104 
Bhuvah, 5, 7, 14, 104 
Bhpgu, 34, 219 
Bhyigus, 233, 237 
Bird, the, 258 
Blackie, on tho Theology 
of Homer, 272 
Boehtliiigk and Roth, Sans¬ 
krit Dictionary, 20,152, 
201, 236, 240 f., 263 
BrahraS, 8, 21, 24, 33, 43, 
and passim 

Brahma, 3, 10, 12f,, 28, 
31, 34, 45, and passim 
Brahma composed of the 
Rig-vcda, 27 
Brahma-kanda, 65 
Brahma-mliruinsa, its ob¬ 
ject, 139 (see Vedanta) 
Brahjnan* (prayer) 224 
Brahmanaspati, 234, 249, 
260 f. 

Brahmarata, 50, 52 
Brahma Sutras, 69, 93, 
and passim 
Brahma-vadis, 195 
Brahma-veda, 65 
Brahma-vaivartta-puruna, 
i. 48, quoted, 30 

- corrector of Veda, 

30 

Bjihad Aranyaka Upani- 
shad, quoted— 

i. 2, 4,-104 

— 2, 5,— 9 

— 4, 10,—142 

— 5, 5,— 9 

ii. 2, 3,-166 

— 4, 10,-8, 204 

iii. 8, 11,—164 

iv. 1, 2,-208 

— 3, 22, - 33 

v. 8,—254 

Brihaspati, 221, 256, 260 
Brihatl, 15, 278 
Buddha, 202 

Butler (Bp.), his sermons 
on the hare of God, 107 


C 

Calchas, 271 

Caste, originally but one, 
47 f. 

Chaitra, ‘92 


Chaitraratha and Chaitra- 
rathi, 297 
Cbandala, 34, 178 
Chhandoga Brahmana,103 
Clmrana, 53 
Charanavyuha, 66 
uharakus, 52 ff. 
Charukucharvya, 53 
Charakudhvaryus, 51 
Charvakas, 202 
Chhandas, 206 
Chhaudogas, 54 
Ckhandogya Brahmana, 
181 

Chhandogya IJpanishad, 
quoted— 
iv. 1, 3,—294 

— 2, 2,-293 

— 3, 5,—296 

— 17, 1,- 5 

vi. 2, 1, S f.—*61, 154 

— 6, 2,—f56 

— 4, 1,-167 

— 8, 6f.,—155,176 

— 14, 6,-166 

— 16, 2,-157 

vii. 1, 1-5,-32,143,207, 
298 

— 25, 2,—178 

viii. 7, 2,-142 

— 15, If—284 
Colebrooke, Miscellaneous 

Essays, 6, 67, 74, and 
passim 

Commentary, 31 
Commentators on tho Ve¬ 
da, their proofs of its 
authority, 67 ff. 

Cowell, Prof. E. B., his 
translation of the Kusu- 
munjali, 128 

• - his aid acknow¬ 

ledged, 201, 290 f., 308 


D 

Dadhyanch, 220 
Daityas, 201 
Daks ha, 34, 225 
Danti, 264 
Dasagva, 246 
Demodocus, 269 f. 
Dbarraa, 300 
Dhl, 224 
Dhishaga, 202 
Dhishana, 2 55 
















Dlilti, 224 
Dhravfi, 20 
Dionysus, 264 
Dissolution of the Uni¬ 
verse, 96, 303 
Dushkjita, 53 9 

Dvaipuyana, see Krishna 
Dvupai-a age, 37, 41, 45, 
48 f. 

Dyaus, 246, 266 
E 

Egyptians, 183 f. 

Ekuutins, 289 
Ekavimsa, 11 
Empedocles, 273 
Epimenides, 273 
Euripides, 264 f. 

F 

Freedom of Speculation in 
India in early times, 57 

G 

Gutha, 23 
Ganambika, 264 
Gandharva, 258, 260 f. 
Gandbarvas, 46 If. 

Ganesa, 264 
Gargi, 164 
Gaudapada, 265 
Gauua, or figurative sense 
of words, 108 
Gauri, 264 
Gaya, 244 
Gayntra, 11, 276 
GayatrT, 7, 11, 13 f., 263 

-- varieties of, 263 

- mother of the Ve¬ 
das, 12 
Girisa, 34 
Gir, 224 

Gods, capable of acquiring 
divine knowledge, 99. 
141 

Goldstucker, Frof., bis 
Dictionary referred to, 
201 

-Manava-kalpa-sQ- 

tra quoted, 95 if. 

-- his aid acknow¬ 
ledged, 84, 93, 97, 295, 
303, etc. 

Gotama, author of Nyaya 
Satras, 111, 113 


Gotama, rishi, 235 
Gotamas, 232, 238, 241 
Grammar, 31 
Gritsamadas, 233, 235 
Grote's History of Greece, 
26% 270 ff. 

Gunaa, 12, 32, 44, 150, 
165, 195 

Guru, 91, JL80 * 

Govinda Ananda quoted, 
103, 155,157,164, 190, 
and passim 

H 

Hall, Dr., aid from him 
acknowledged, 12, 52 

-- Sunkhya Sara, 

185, 193 
Hanta, 254 

Haridasa Bhattacharyya, 

128 

Haridrumata, 299 
Harivums'a quoted— 

47,—12 
11,516,—12 
11,665 ff.,—13 
12,425 if.,—14 
Haug, Prof.. on the signi¬ 
fication of the word 
brahma, 233 f. 

Hellenic race, its differ¬ 
ence from the Indian, 
273 

Herodotus quoted, 183, 
210 

Hesiod quoted, 183, 268 
Hiranyagarbha, 13, 136, 
163, 285, 305 
Homer, 269 ff. 

Hotr3,*255 

Hymns, distinguished as 
now and old, 224 if., see 
Mantras 

• I 

Ignorance, 164 
Ikshvilku, 286 
Inferior science, 31, 206 
Ilu, 255 

Indra, 4, 99, 103, 142, 
220, and passim 
—— — ■■ sceptical doubts, 
regarding Indra, 254 
- source of inspira¬ 
tion, 261 f. 


Inspiration, its nature, 125 
Intuition of rishis, 125if., 
188* 

Isa. 45 

Isaiah referred to, 224 
Itihasas, 2, 9, and passim, 
see Smriti 


J 

Tabula, 299 
Jabfila, 298 f. 

JagatT metre, 11,276, 278 
Jaimffii, 39, 40, 42, 45,93, 
98, 141 

—-- controverts opin¬ 

ions of Badarayana, 
141 ff. 

Jalada, 55 

J an (to generate), 232,237 
Janaka, 56 
Janamejaya, 53 
Janas'ruta, 295 
Janas ruti, 295 ff. 
Jaradgava, 80 
Jatavedas, 237, 241 
Jayanarayana Tarkapan- 
chanana, 120, 175 
John (St.), his First 
Epistlo, 239 

-his Gospel, 239 

Journal of the ltoyal Asia¬ 
tic Society referred to, 
2, 57, 118, 264, 290 
JuliO, 20 

K 

Kaiyyata, 95 ff. 
Kaksliasena, 297 
Kalanja, 68 
Kalapa, 91, 132 
Kalapas, 96 
Kfdfipa, 91 
Kalapaka, 79, 132 
Kalatyayapadishta, 84, 
290/312 
Kalchas, 270 f. 

Kali-yuga, 49 
Kalidasa, 69 f., 83 f., 89 
Kalpa sutras, 180, 206 
Kanada, 106 and passim 
Kapdarshis, 304 
Kanva, 220 
Xanvas, 229 
Kapeyas, 297 
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Kapi, 297 

Kapila, 37 t and passim 

-how trotted by 

S'ankara, 184 If. 
Kapinjala, 241 
Karmakfin<Ja, 64 
Karma-ralmfmsd, seo Pur- 
va-mlmansa. 
Karmasiddhi, 264 
Kurttikeya, 264 
Kasfyapa, 285 
Katha (sage), 77, 83, 91, 
132 

Eathas, 96 v 

Katha Upanishad quoted, 

i. 3, 3, and 10--162 
— 3, 11,—101 

ii. 23,—36 

iii. 3, 10 f.,— 158 ff. 
Kuthaka, 76 f., 79,83,91, 
132 

Ktityayana, 179 
Katyayana’a S'rauta SG- 
tras, 47 

Kaurrna-punlna, 200 
Kaus'ika, 249 
Kaushltaki Br., 5, 304 
Kaushttakins, 56 
Kauthuma, 76 f., 83 
Kavi, 218 
Kes'ava, 28 
Klkatafl, 79, 215 
Kohler, Prophetismus der 
Hebrmer, 173 f. , 
Kratu, 34 
Kri, (to make), 232 
Krishna, 29, 42, 286 
Krishna Dvaipdyana, 38 f. 
Krita-yuga, 37, 40, 47 ff. 
Krittikus, 307 
Kullfika on Manu, 6, 14, 
23, 26, 180 
KumSrila, 95 
Kumvyu, 23 
Ku^ikas, 233, 247 
ICusumftnj ali quoted, 128tf. 
Kusurubiiula, 77 
Kuthumi, 77, 83 * 

Kutea, 213 

L 

Lassen, In. Ant., 38 
Laukityatikas, 199 
Linga-purana, 263 
Lokayata, 95 v 

Lomaharskana, 41 


M 

Madhava, author of Nya- 
y a-mala-Viator a, 82 

-author of the Sar- 

va-dar^ana-sangrSha,86 

- author of the Ve~ 

darth^-prakasa, on T, S., 
quoted, 66 ff. 
Madhuchhandas, 305 
Madhuvidya, 141, 286 
Madhusudana Sarasvati, 
194 

Madras, 81 

MahubhSrata, origin of 
the name, 29 

-is a Veda relating 

to Krishna, 29 

- equal to the Veda, 

29 * 

-~ composed by Nu- 

rayana, 39 

- why composed, 42 

-quoted— 

Adi-parvan— 

258,-31 
261, 264 f.,—29 
645,-29 
2298,-29 
2314,-29 
2417,-38 
4236,-38 
Vana-parvan— 
13432,-12 
Udyoga-parvan— 
1537,—288 
BhTshmu-parvan— 
3019,—14 
S'anti-parvan— 
7660,-85, 101 
8505, -“—49 
8533 ff.,—16, 69 
12920,-14 
13088 ff.,—48 
13432,-12 
13475,—49 
13551,-289 
13678, <->40 

Svargarohanika-parvan 
200 ff.,—29 
Mahubhashya, 96 
Mahasftla S'aunaka, 31 
Mahasena (Karttikeya), 
264 

Mahat, 154, 172f. 

Makes vara, 16 


<SL 


Mahldhara on the Vuj. 

San. quoted, 39 
Maitreya, 37 
Maitri Upanishad— 
vi. 22,-176 
ulati Madhava, 90 
ana (Agastya), 247 
Manas, 233 

Munava - dliarma - rfastra 
quoted— 

i. 21 ff.,— 6 

— 85 f„ —48 

ii. 10 ff.,—24 

— 76 ff.,— 7 

— 97,-25 

— 166 f.,— 288 
iv. 123f ,— 25 
vi. 82 ff.,—24 

xi. 243,-85 

xii. 91,-190 

— 94 ff.,—23 

106,—24, 181 ' 
Mandhatri, 229 
Manava-kalpa-sutra, 95 
Manlshu, 224 
Manman, 224 
Mantras, 1,33,62ft, 116, 
224 

-magical power 

ascribed to, 275 ff. 
Mann, 181 f., 190, 220, 
285 

Manvantaras, 38 
Marlehi, 34 

Murkandeya Purana, 102, 
1 ff., quoted, 11 
Marute, 102, 226, 263 
Mati, 224 

Matsya Parana, iii. 2ff. 

quoted, 28 
Mauda, 55 
Maya, 164, 195, 202 
Meibatithi, 6 
Mcdhavi, 218 
Meru, 50, 52 
Mitra, 225, 227 
Mimansa, seo Pflrva-nri- 
raunsa, 28 

MTmfmsakas, their alleged 
atheism, 94 f. 
MTmunsa-varttika, 95 
Minerva, 273 
Moksba-dharma quoted, 
199 f. 

Mudakas, 96 

Mukhya, or proper senes 
of words, 107 















Soc., 20, 104, 127, 183 
Munckka Upanishad--- 
Li, 1-5,—30, 204,284 

ii. 1, 4, and 6,—30 

iii. 1, 1,—176 
Muni, 219 
Muses, 267 ff. 


N 

Nabhfdm, 230 
Nabhuka, 229 • 

Nabhan, 216 

Nagelsbueh’s Nachhomor- 
ische Theologie, 273 
Nagojibhatta, 95 ff. 
Nahusha, 283 
Naichasakha, 79 
Naka Maudgalya, 22 
Name and Form, 152,155, 
163, 167, 302, etc. 

NaeatVaw ( A. o'v ins), 240 

Nurada, 32, 34 
Narayana, 47. 

Narayana-tlrth a, 128 
Naras'ansTs, 215 
Navagva, 221, 246 
Nestor, 273 
Nigado, 45 
Nigama, 180 
Nirukta, quoted— 
i. 20,—118, 213 

iii. 11,—213 

iv. 6,—212 
vii. 1, 3,—211 

— 16,—219 
Tiii. 3,—277 

x. 32,—213 

— 42,—212 

—- referred to, 180 , 

206, 247 
Nitha, 224 
Nivid, 224 
NodkaM, 236 
Nrimedha, n rishi, 213 
Nyaya, whether theistic or 
not, 133 


INDEX. 

Nyaya Sutras quoted, 
*108 ff. 

Nyaya-miila-vistara, quot¬ 
ed, 82, 179, 181 
Nyaya-eutra-vritti, 108 

* 0 

Odana oblation, & 
Odyssey, 269 f., 272 f. 
Omkara, 44 
Oracles, 273 


Padma-purana quoted, 27 
, Paila, 39, 41 f., 45 
Paingins, 56 
Paippaluda, 55 
Pancnadasa-stoma, 11 
Panchajaniib, 1|J8 
Panini, 56, 91 * 

Punkta, 15 

Paras'ara, 38, 40 f., 45, 
199 f. 

Paras'ara Upapuruua, 199 
Parjanya, 252 
Paruchhepa, a rishi, 212 
Pusupata system, 202 
Pasupatas, 195 
Putanjalas, 195 
Pataiij ali, Mahabhaehya, 
56, 95 f. 

-Yoga, 198 

Paulkasa, 34 
Paurusheya, 9, 90, 134 
Puuruaheyatva, 90 
Pavana, 5 

Pertseh, alphabetical list 
of initial words of rich- 
verses, 103 
Phemius, 270 
Phieacians, 269 
Philosophical systems, 
their mutual relations, 
194 ff. 

Pippahlda, 298 
Pippaladakas, 96 
Pitarnaha, 23 
Plati, 244 
Plato quoted, 183 
- his ideas on in¬ 
spiration, 273 
Polyphemus, 265 
Prabhukara, 91, 180 
Pradhana, 160, etc. 
Prakyiti, 164, 166 
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Pramaganda, 79 
Praskanva, 220 
PriWmUIpanishad, Comm, 
on, 191 

-i. 1,-297 

Prasthuna-bheda, 194 ff. 
Praudhi-vada, 201 
Praiiga, 278 
PrithivT, 266 
Priyamedha, 220 
Prosody, 31 
Psalms, 224 
Pulastya, 34 
Pulaha, 34 
Pundftrikfiksha, 89 
Purunas, 2, 27, and passim, 
see Bmyiti 

- created before the 

Vedas, 27 f. 

- eternal, 28 

—- form with the Iti- 
hasas a fifth Veda, 33, 
42 

Pururavas, 45 If., 205 
Purusha, 3, 4, and passim 
Purusha-medha, 35 
Purusha-sukta (R. V. x. 

90, 1, 9), 3, 61, 69, 89 
Purva - miimansa Sutras 
quoted, 70 ff.. 
Purva-nrimansa, its object, 
139 

Pushan, 226, 263 
Pythagoras, 273 


Raghunandana, 68 
Iiaghuvansa, 77 
Rahugayas, 241 
Raikva and Rainka, 296f. 
RajSs, 12, 32, 48, 150 
Rajasuya sacrifice, 184 
Rajendra lal Mittra, his 
translation of the Upa- 
nisliad, 167, 296 f., 299 
Ivakshascs, 55 
Ramanujas, 195 
Ramayana, i. 1, 94 quoted 

29 

-equal to the Veda, 

30 

Rathantara, 276 
Rationalistic treatises, 24 
Hi (to move, send forth), 
v ' 240 
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Ribhns, 237, 261 
Rich, 224 

Rich-verses, 11, 1? In 
Rig-veda, quotations from, 
First Mandala— 

1, 2,-219 
3, 11, 12,-264 
12, 11,-224 
18, 6, 7,-258 
20, 1,-232 
22, 10,-255 
27, 4,-225 
31, 1, 2,-251 

— 11,-255 . 

— 18,-232 
, 32, 1,-212 

37, 4,-252 
40, 5, 6,-260 
45, 3, 4,-220 

47, 2,-232 

48, 14,-220 

60, 3,-225 

— 5,-242 

61, 2,-241 

— 4,-241 

— 16,-232 

62, 13,-235 

66, 2,-251 

67, 3,-275 

— 4,-311 

77, 5,-242 

78, 6,-242 
80, 16,-220 
89, 3,-225 
91, 11,-242 
94, 1,-241 
96, 2,-225 
102, 1,-242 
109, 1, 2, 4,-311 

116, 1,-240 

117, 25,-233 

118, 3,-220 

130, 6,-235 

— 10,-225 

131, 6,-220 
139, 9,-220 
143. 1,-225 
152, 5,-253 r 
164, 5, 6,-279 


— 20, 

—176 

— 25, 

—276 

- 37, 

—279 

169, 3, 

— 59 

171, 2, 

—235 

175, 6, 

—220 

179, 2, 

—183, 245 

183, 6, 

—138 


Eig-reda continued — 
First Mandala— 

184, 5,-233 

185, 1,-280 
Second Mandala— 

8, 8,-255 

17, 1,-225 
18,,3,—225 
19, 8,-235 

23, 2,-260 

24, 1,-226 
35. 2,-235 
39, 8,-233 

Third Mandala— 

1, 20,-226 

2, 1,-237 

18, 3,-255 
21, 3,-251 

29, 15,-248 

30, 2{i,—233 
32, 13,-226 
39, 1, 2,-226 
43, 5,-248 
53, 9,-248 

— 12,-276 

— 14,-215 
64, 17,-261 
58, 3,-220 
62, 7,-226 

— 10,-263 

Fourth Mundula— 

3, 16,-242 

5, 8,-259 

— 6,-259 

6, 1,-259 

— 11,-233 
11, 3,-259 

16, 20, 21,-233 
20, 5,-220 
82, 12,-242 

43, 1, 2,-255 
50, 1,-221 

Fifth Mandala— 

2, 11,-235 
11, 6,-242 
22, 4,-243 
29, 1,-251 
29, 15,-*235 
31, 4,-276 
40, 6,-276 
42, 6,-220 

— 13,-226 

44, 8,— 59 

45, 4,-243 
55, 8,-227 
73, 10,-236 



Rig-reda continued — 
Sixth Mandala— 
14, 2,-251 

16, 47,-236 

17, 13, -227 

* 18, 15,-261 

19, 4,-221 

21, 5,-221 

— 8,-221 

22, 2,-221 

— 7,-227 
26, 3,-261 
32, 1,-236 

34, 1,-227, 261 
38, 3,-243 
44, 13,-227 

47, 3,-264 

— 10,-261 

48, 11,-227 

49, 1,-227 

50, 6,-227 * 
15,-221 

52, 2,-233 
62, 4,-228 
69, 2,-262 
75, 19,-277 
Seventh Mandala— 
7, 6,-236 
15, 4,-237 
18, 1,-222 
19, 11,-277 
22, 9,-287 
26, 1,-238 
29, 4,-222 
81, 11,-238 

33, 3,-277 

— 7-13,-246 

34, 1,-255 

— 9,-255 

35, 14,-234 
37, 4,-234 

63, 1,-222 

— 2,-228 
56, 23,-228 
69, 4,-228 
61, 2,-240 
— 6,-228 

64, 4,-236 
66. 11,-266 
67, 5,-243 
76, 4,-222 
85, 1,-243 

87, 4,-248 

88, 4,-248 
91, 1,-222 

93, 1,-228 

94, 1, 2,-238 












Rig-veda continued — 
Seventh Mandala— 
97, 3, 5,-261 

— 9,-23* 

104, 15,-212 

Eighth Mandala— 

3, 3,-249 
5, 18,—243 

5, 24, -228 

6, 10,-250 
-11,-228 

— 33,-236 

— 41,—251 

— 43.-229 

8, 8,—243 

12, 10,-229 

— 14,-258 

— 31,-240 

13, 7,-262 

— 26,—240 
10,-251 

19, 5, 6,—3 * 

20, 19,-229 
23, 14,-229 
25, 24,—229 
27, 11,-243 

— 13,-256 
86, 7,-222 

39, 6,-229 

40, 4, 5,-230 

— 12,-229 

41, O' OOfO 

— 5,6,-266 

43, 2,—238 

44, 12,-230 

48, 3,-265 

49, 9,-277 

51, 4,-234 

52, 4,-262 
55, 11,-230 

63, 7, 8,--230 

64, 6,-69, 267 

65, 5, 6, 12,-230 

77, 4,-238 

78, 3,-263 

— 6, 7,-262 

79, 3,-234 
84, 4, 5,-238 

88, 4,-253 

89, 3, 4,-254 

— 10, 11,—253 

90, 16,—256 
Ninth Mandala— 

9, 8,—231 
12, 7,-267 
25, 5,-265 
33, 5,-256 


Rig-veda continued — 
Ninth Mandala— 

42, 2, -231 
• 82. I,—103 

73, 2,-239 
J6, 4,-265 

87, 3,-249 
91,5,-231 
92, 3,-267 

95, 1,-239 

— 2,—265 

96, 5-7, — 266 

— 11,-222 

— 18,-251 
99, 4,-231 
107, 7,-251 
110, 7,-223 
114, 2,-234 

Tenth Mandala— 

4, 5,-259 
4, 6,r-23* * 

7, 2,-239 
14, 15,-223 

20, 10,-253 

21, 5,-259 
23, 5-7,-239 

26, 4,-263 

27, 22,-252 
31, 7,-280 
34, 13,-212 
36, 6.— 260 

39, 14,-236, 267 
42, 1,-244 
54, 3,-221 

— 6,-234 
57, 2,-278 

— 3,-229 

61, 7,—253 

62, 1, 3,-246 

— 4, 5,-246 

63, 17,-244 
66, 5,-311 

66, 14,-223 

67, 1,-239 

71, 1-6,—256 

» 71, 3,-105 

72, 1, 2,-249 

80, 7, —237 

81, 4,—280 

88, 8,-253 

— 18,~r280 

89, 3,-231 

— 5,-59 

90, 1,— 61 

— 9, — 3, 61, 89 

91, 8,-259 

— 13,-231 
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* 

Rig-veda continued-** 
Tenth Mandala— 
14,-240 

95, 14,-212 

96, 5,-223 

— 11,-231 
98, 9,-223 
101, 2,-234 

106, 6,-59 

107, 6,-244 

109, 4,-250 

110, 8,-257 

111, 1,-244 

112, 9,—252, 262 

114, 8, 9,-277 

115, 5,— 252 

116, 9,-240 

117, 6,-212 
125, 3-5,— 257 
129, 2,-212 

— 5,—59 

— 5-7,— 280 

— 6,-60 
130, 1-7,-277 f. 

139, 5,—260 
154, 2, 5,— 250 
160, 5,-231 
167, 1,-250 

176, 2,-258 

177, 1,-258 
190, 1,-250 

Rishis, nature of their in¬ 
spiration, 126, 183 

- * ‘ seers ” of the 

hymns, 211 

- distinguished as 

new and old, 218 ff. 
- speak of them¬ 
selves as authors of 
hymns, 232 ff. 

-supernatural cha¬ 
racter ascribed to,245ff. 

-conscious of divine 

inspiration, 252 ff. 

- their opposite 

views how reconcil¬ 
able, 274 f. 

- their confession of 

ignorance, 279 ff. 

- their idea of in¬ 
spiration different from 
that of later writers, 
281 f. 

•- rival the gods, 283 

Ritual, 31 
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to the Upanish^ds, 36, 
185, 193, 254, 2b4 

his Bhasha-pari- 


chhed'i, 133 

- his German trans¬ 


lation of the Vais'cshika 
aphorisms, 118, 120 
- his remarks on the 


doctrine of the Upani* 
shads, 173 

- his remarks on the 


Sankhva, 193 
Romaharahana, 39 < 
Roth, Illustrations of Ni- 
ruktft, 47, 230, 246 f. 
Rudra, 64, 234 

-composed of the 

Sama-veda, 27 
Rudras, 102. 234 

S 

S'abara, Svamin, 70, 80 
Sacrifices, the five great, 20 
Sacrifice eternal, 6 
Sadasaspati, 258 
Sadhyas, 6, 12 
Sagara, sons of, 190, 192 
S'akhus of the Veda, 37, 
42, 56 

S'akti, 164, 173, 306 
Suma-rathantam, 11 
Sama-veda, impurity of its 
sound, 26 f. 

-i. 299 quoted, 252 

Saman, 224 
Saman-verses, 11 
S'ami wood, 46 
Sfirnidhonis, 213 
S'amsa, 224 
Saffivarga-vidya, 295 ff. 
Sanaka, 34 
Sanatkutnara, 32 f. 
S'andilya, an ancient sage, 
178 

-— author of the 

Bhakti Sutras quoted, 
177 f. 

S'ankara Aoli&ryft’s com¬ 
mentary on the Brahma 
Sutras quoted, 62, 98ff., 
106, 108, 140 ff., 177, 
182, 185 ff., 203, 289, 
291 ff. 


S'ankara Acharya's com¬ 
mentary on the Br. Ar. 
Up. quoted, 34, 204 

- his comm, on the 

Chhandogya Up., 296 

--- his comm, on the 

Prasha Up. quoted, 191 
on the Taitt. Up. 


quoted, 191 
S'ankara Mitfra comm, on 
Vairfefttnka, 120, 125 
Sankhya aphorisms, 133, 
168 

Sunkhya-karika, 138, 166 
Sankhya-pravachaua-bhfi- 
shya, 196 ff. 

S'antanu, 45 
Saptadasa-stoma, 11 
SarasvatT, goddess, 14, 
254 f., 257, 282 

--mother of the 

Vedas, 14 

the river, 41 


S'arTraka - mlraansa - bha- 
shya, 98 See S'ankara 
Acharya 

S'ariraka sutras, 98 
Sarva- darcana - sangraha- 
86 ff. 

S'atapatba Brahmana, 

quoted- 

Hi. 4, 1, 22,—-47 
iv. 1, 2, 19,—53 

vi. 1, 1, 8, -7 

— 1, 2, 19,-5 

vii. 5, 2, 52,—9 

ix. 4, 4, 4,-223 

x. 3, 5, 12,—81 

— 4, 2, 21,-14 
— G, 5, 4,-104 

xi. 5, 1, 1,-48 

— 5, 6,1-7,10,-18 
-5, 8, 1,-4 

xiv. 4, 3, 12,-9 

— 5, 4, 10,—8 

— 7, 1, 22,-33 
Sattvaguna, 12, 32, 150 
Satvata-samhita (the Bha- 

gavata Pur.) 42 
Safcyakiima, 299 
Satyavaha, 31 
Satyavatl, 45 
S’aunaka, 297, 305 
S'aunakas, 55 
Savitfi, 263 
Savitrl, 7, 14 


Suyana, hisVedartha-pra- 
kas'a, or commentary on 
R.V. quoted, 58 ff,, 76, 
78, 80, 105, 206, 215, 
219 

Savugvan, 296 
Smdhanta-mukta.vali, 133 
8’ikshu, 206 
Skarabha, 3 
Skanda, 264 
S’lokas, 9, 205 
Smriti, 24,18k, and passim 
Sraritis, extent and con¬ 
ditions of their autho¬ 
rity, 181 ft*. 

Sobhari, 229 
Soma, god, 8, 223 
-source of inspira¬ 
tion, 264 ff. 

Soma^arman, 92 
Soul, ijnity of, 190, 203 
Souls, diversity of, 169, 
175 

Sound, eternity of, affirm¬ 
ed, 71 ff,, 90 ff. 

-denied, 89, 109, 

137 

Species or Genera eternal, 
102 

Sphota, 44, 104 f., 136 f. 

S ramana, 34 

6'nrti, 91 

Sruva, 20 
Stoma, 224 
Stuti, 224 
Sudas, 277 

S'udras, unfit for study of 
Veda, 42, 68, 99, 292ff. 

- may attain the 

highest bliss, 178 
S'uka, 43 
Sumati, 224 

Sumantu, 39, 40, 42, 45 
Superior science, 31, 206 
Sushtuti, 224 
Surya, 5 f., 266 
Suta, 39, 43 
Svadha, 20, 254 
Svaha, 254 
Svar, 5, 7, 14 
Svarbhdnu, 276 
Svayambbuva manvan- 
tara, 39 f. 

S'vetaketu, 155 
S'vetatfatara, sage, 284 
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S'vetasvataru Upanishad 
quoted— 

iv. 5,-165 

— 10,—164 

v. 2,-184, 188 ff., 283 

vi. 6,-176 

— 11,-171 

— 18,-304 

— 21,-284 
S’yaviisva, 222 


T 


Taittiriyas, 61 
Taitfcirlya Aranyaka, vii. 
8,-22 

Taittirlya Brahmana [?], 
27 5 

- -2 -quoted— 

ii. 3, 10, 1,-8 • 

— 4, 2, 6,-278 

— 8, 8, 5,—10, 234 

iii. 3, 9,1,—10 

— 10, 11, 3,-16 
— 12, 9, 1,—15 

Taittirlya Saffihita quoted, 

i. 2, 1, 1,—59f. 

ii. 5, 8, 3,-212 

vii. 3, 1, 4,-17 

Taittirlya Upanishad, 66 

-comm, on, 191 

Tanias, 12, 32, 150, 202 
Tumasa works, 202 
Tapes, 250 

Tarka-sangraha, 127, 133, 
150 

Taksh (to fabricate), 232, 
235 

Telemachus, 273 
Thamyiis, 269 
Thirl wall, Bp., his history 
of Greece, 274 
Tikshnasringa, 264 
Time, 4 
Tirasehi, 238 
Tittiri, 77, 83 
Treta-yuga, 37, 45, 47 
Triple science, 8 
Trisarvt, 63 
Trisiitubh, 278 
Trita, 212 
Tritsus, 277 
Trivrit, 11 
Tvashtyi, 252 


© 


U 

Udayana Aeharyya, 128 
Uddaiaka Aruni, 286 
Uktha, 224, 278 
Ukth)ia, 11 
Ulysses, 270 

Unborn Female, **65, 171 
Unborn Male, 165 
Upabhrit, 20 

Upanishads, 1, 2,138, and 
passim 

-- superior to other 

parts of the Veda, 31 
-their doctrines uni¬ 
form according to S’an- 
kara, but really various, 
108, 175 
Upapuriinas, 30 
Urvasl, 45 if., 205, 247 
Usanas, 249 * • 

Ushas, 243 
Ushmas, 44 
Ushnih metre, 11, 278 
Uttariirani, 47 


Y 

Vach, 8, 10, 104f., 253f., 
266 f,, 282 
Vach as, 224 
Vajasaneyins, 53 
Vajasaneyi ritual, 53 

-Sanihita quoted- 

in. 53,—229 
v. 2,-46 
xiii. 53,-9 . 
xvi. 63,-60 
xviii. 52,-223 
xxx. 18,-53 
Vajins, 51 f. 

Vairupa, 11 

Yaififampayana, 39, 40,42, 
45, 60 if. 

Vaiseshika, 106, 175 
Vaishpavas, 195 
Vaisvauara (Agni), 287 
Vaivasvata Tlanvantara, 
31 f., 45 

Vaktratunda (Ganoria),264 
Valakhilya xi. 6,—262 
Valmlki, 77 

Vai-una, 227, 243, 247 f., 
262 

-- source of inspira¬ 
tion, 262, 266 


321 

& 

Varutri, 255 * 

Vasavya, 41 
Vashat$ 254 
Vashatkura, 14, 21 
Vasishtha, 34, 246 ff. 
Vasishthas, 223, 246 
Vastoshpati, 253 
Vasus, 102, 226, 234 
Vatsa, 243 

V&tsyuyana quoted, 115 
Vayu, 5 f., 222 
Vayu Puruna, 27 f., 39, 
61 

Veda v $tas, 1, see Upani¬ 
shads 

Vedanta Sutras, 98 ff. 
Vedartha-prakada on B.V. 
quoted, 58 ff., 80 

-on T.S., 83 ff. 

Vedas, general accoiuit of, 

1 f. 

- division into Man¬ 
tra and Brahmana, 1, 62 
-sprang from sacri¬ 
fice of JPurusha, 3 

- from Skatnbba, 3 

— -from Jndra, 4 

- from Time, 4 

- from the Odana- 

oblation, 4 

- objects of worship 

and supplication, 4 

-sprang from Agni, 

Vayu, and Surya,4f.,61 
-their eternity af¬ 
firmed, 6, 18, 71, 76, 78, 
105, 303 

-their eternity de¬ 
nied, 109,117, U9,130 
134 

- their superhuman 

character ( apaurusheya * 
tva), 6 

-*— sources of the 

names, forms, and func¬ 
tions of creatures, 6,16, 
104 * 

-— created by Praja- 

pati and from the waters, 

8, 14 

- the breathing of 

the great Being, 8,135, 
205 

-created by means 

of speech and soul, 9 

- one with speech, 

mind, and breath, 9 
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INDEX, 


Veda? dug 1 from the mind- 
ocean, 10 

-are the hair tf Pra- 

japati’s beard, 10 

-- the offspring of 

Vach, 10 

-created separately 

from Brahma's mouths, 
10 f. 

—- characterized se¬ 

verally by the different 
gunas, 12 

-— created by Brahma, 

12 

-the Gayatrl their 

mother, 12 f. 

-created from dif¬ 
ferent parts of Brahma’s 
body, 13 

-created by Achyu- 

ta, 14 

-Sansvati their mo¬ 
ther, 14 

-all things compre- 

prehended iu them, 15 
-sources respec¬ 
tively of form, motion, 
and heat, 15 

-breathings of Ma- 

hes'vara, 16 

-infinite in extent, 

17 

-Vishnu composed 

of them, 18, 27 
-study of, a sacri¬ 
fice, 20 

--study of, its bene-* 

fits, 21 

-encomiums on stu¬ 
dy of, 21 ff. 

-useless to the de¬ 
praved, 25 

-recollecting and 

repeating them removes 
sin, 25 

-the energy and 

body of Vishjm, and 
severally the substance 
of Brahma, Vishnu, and 
Rudra, 27 

-- created after the 

Puranas, 27 

-insufficient without 

the Itihasas and the Pu- 
riinas,. 29 

--corrected by Brali- 

nia-vuivartta Purana, 
30 


Vedas voice of Brahma, 

30 

- their hymns form 

the inferior science, 31 

-classed with other 

s“astras, 31, 33 

- their ceremonial 

part decried in the Bha- 
gavad'Vjita, Chhfmdogya 
Upanishad, and Bhaga- 
vata Pur ana,* 32 ff. 

-in the state of pro¬ 
found sleep are no Ve¬ 
das, 34 

--Soul not known 

through them, 36 

- originally one, 

37 ff., 47 

-division of 37 ff. 

-their original ex- 

ten|, 40 

—-— necessity for their 

division, 40 f. 

-cannot be heard 

by women, S'udras, etc., 
42, 299 

-discrepant account 

of their division, 47 

-earned off by two 

Asuras but reco vered by 
Brahma, 49 

-form the eye of 

Brahma, 49 

-— their periodical dis¬ 
appearance, 49 

-mutual hostility of 

adherents of different 
Vedas, 49 ff. 

-schism among ad¬ 
herents of Yajur-veda, 
and its separation into 
svhite and black, 50 ff. 

-vindication of them 

against objections, and 
defence of their autho¬ 
rity, by their commen¬ 
tators, 57 ff. 

-arguments of the 

MImansakas in favour 
of their eternity and au¬ 
thority, 70 ff. 

- “seen" by the 

rishis, 85, 212 

-reasonings of the j 

Vedantists on their eter- | 
nity and authority* 98 ff. j 

-sprang from Brah- j 

ma, 106 


Vedas, how interpreted by 
theologians, 107 
— — — arguments of the 
adherents of the Nyaya, 
Vaiseshika, and San- 
khya in support of their 
authority, but against 
their eternity, 108 ff. 
-texts of, inter¬ 
preted variously by 
different philosophers, 
138 ff. 

-distinguished from 

all other STistras by 
being independent ana 
infallible, 179 ff. 

-- recapitulation of 

arguments in support of 
their authority, with re¬ 
marks, 207 ff. 

• ideas of the rishis 


regarding the origin of 
their hymns, 217 ff. 

hymns of, distin¬ 


guished as oldand now, 
224 ff. 

— hymns of, made, 
fabricated, or generated, 
by the rishis, 232 ff. 

-hymns of, ascribed 

to the inspiration of the 
gods, 252 ff. 

* hymns of, a magi¬ 


cal power attributed to, 
275 ff. 


-sprang from the 

leavings of the sacrifice, 
287 

Vedhas, 219 
Verbal brahma, 36 
Videha, 56 
Vidhi, 64 
Vidura, 295, 300 
Vidvan - moda - taranginT, 
208 

Vijuana Bhikshu, 133, 
172, 196, and passim 
Vidya, 206 
Vimada, 239 f., 253 
Vimadas, 239 
Vipaschit, 219 
Vipra, 218 
Viraj metre, 11, 278 
Virochana, 142 
Virupa, 69, 75, 220, 246. 
267 

Vishnu, 37, 40, 53, 244, 
262, 266 




























































Vishnu, composed of the 
Veda, 18, 127 
Vishnu Pui ana quoted— 

i. 2, 13,"— 4 

— 5, 48 ff.,—10 

— 5, 68,-16 

— 17, 54,—20t v 

ii. 11,5 ff.,—26 

iii. 2, 12,—49 

— 2, 18 if.,—37 

— 3, 4 if.,—37 

— 3, 19 ff.,—IS 

— 4, Iff.,—38 

— 5, 2ff.,—49 

— 6 , 22 f .,—18 

— 18, 22,-128 

iv. 6,-47 

Vis’vamitra, 247 f., 276, 
283 

Vis’vanalha BhattSchSry- 
ya, 198, 217 
Vis’vavasu, 260 • 

Visvedevas, 102 
Vivasvat, 286 
Viyukta, 126 


Vyihaduktha, 234 
Vrihat-sama, 11 
Vrihaspati, heretical 
teacher, 202 

Vfihaspati, author of a 
smyjti, 181 
Vyisha, 264 
Vyittra, 228 
Vyahritis, 44 
Vyadha, 300 
V’yfikhyiinas, 205 
Vyasa, 37, 77, 89 


Weber. Prof., Ind. Lit., 
53 

Ind. Stud., 22,47, 


53ff,, 193 f, 296, and 
passim • . 

Vaj. San. Spec., 


275 

Whitney, Prof., his opin¬ 
ion referred to, 258 
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nu Dura 
and pass. 

-transi 

veda, 2 
• Sank! 


Women unii 
of the Yei 


Yajn^datta, lo^ 

Y Sj na-paribhasha 
Yainavalkya, 50 d 
Yajush, 224 
Yajush-verses, 11 
Yama (Agni ?), 247 
Yaraa, 245, 250 
Yaska, see Nirukta 
Yoga aphorisms, 1£ 
Yogas, 137 
Yogins, 126 
Yukta, 126 
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